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The socio-political and cultural 
atmosphere emerged during the 
colonial period in Keralam had 
thoroughly disturbed the traditional 
caste based society and attempted to 
refashion it. This period was also a 
period of crafting the State-Citizen 
relationship, attempting to annul 
the traditional state structure, 
manipulated by jati. The age old jati 
based polity and socio-cultural norms 
associated with it were challenged and 
strong calls for the establishment of 
rights and duties oriented State 
structure was aired. Jati and Gender 
were the arenas which were addressed 
in these projects of rights’ questions. 
Articles in this book are attempts to 
look at the colonial period in Keralam 
through the spectrum of shaping of 
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Author’s Note 


The Channar agitations happened in South Travancore region 
for over three decades of 19th century. The agitations were results of 
attacks on the Channar women who accepted Christianity as their 
faith under the encouragement of the Missionaries. These Channar 
women who accepted the Christian faith started wearing the upper 
clothes and breast clothes like the upper jati women. The women, 
who were converted to Christianity during the Resident- Diwanship 
of Col. Munroe, were permitted to wear breast cloth as the Suriyani 
women wore it. Thereafter as a result of series of clashes, in 1829, 
the Channar women were permitted to wear clothes, but there were 
strict instructions- not to imitate the dresses worn by the upper jatis. 


But, the wearing of an additional cloth over the breast cloth 
was seen by the people belonging to upper jatis as the violation of 
dress codes prescribed to converted Channar women and an 
infringement to the upper jati domains. These infringements were 
seen as a disgrace to the upper jati people. The upper jati people 
resorted to violence and the Channar people were brutally 
manhandled. Those women wearing the clothes resembling the clothes 
of upper jati women were trashed. The Christian Channars retaliated. 
After violent clashes, when the matter came before the Madras 
Presidency for decisions, Sir Charles Trevelyan took an adamant stand 
to revise the positions of State on the issues regarding the dress codes 
of Channar Women. The Proclamation of 1865, on this matter, 
allowed all classes to use the blouse but not the upper cloth. These 
agitations for establishing the right to wear is seen as the primary site 
of contestation against the traditional jati norms, inspired by the 
situations emerged during the colonial period in Keralam. 


Rights to decide what to wear, and to establish the right not to 
wear is equally important. There were contestations for achieving 
the rights to decide what to wear and to abandon the wearing of 
socially imposed materials. The Kallumala Samaram is one of such 
agitations floored to grab the right to decide against the forceful 
imposition of wearing of certain materials which were looked upon 
as mortifying materials. It was customary that the Pulaya women had 
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to wear necklaces made of red glass pieces (Kallumala). They were 
to wear as much as they can carry on their neck. But the social reformer 
among the Pulayas, Gopaladas found it degrading and resorted to 
prompt the women to stop wearing the Kal/lumalas. Inspired by 
Gopaladas, many Pulaya women at Perinad, Kollam abandoned the 
custom of wearing Kallumala. This act on the part of Pulaya women 
infuriated the Nairs of the locality who saw the act as violation of 
jati rules. They also rushed into a meeting and attacked the people 
gathered and started beating the Pulaya leaders. This enraged the 
Pulayas and they retaliated. They torched two- three houses of Nairs, 
but stopped soon. Nairs along with some policemen started hunting 
Pulayas upon which they fled to forests. Ayyankali, though he reached 
Perinad with the full backing of the State of Travancore, could do 
little as the scenario was so tensed. Thereupon to settle the issues, 
under the directives from the government, a joint meeting of Pulayas 
and Nairs of the area were called by Ayyankali and at the ground 
near Kollam railway station. In the meeting the social leader 
Chengannur Parameshvaran Pillai attended and called for abandoning 
the Kallumala. Pulaya women pulled out the Kallumala on the call 
of Chengannur and within minutes a heap having a height of four 
five feet was raised. This marked the end of Kallumala agitation for 
the time being. 


These two issues were examples taken from numerous incidents 
of resistance upholding the rights to decide on what and how to wear 
and what not to against the jati rules and the violence and atrocities 
inflicted upon the people belonging to the “outer circles of jati system” 
in Keralam in the 19th and early decades of 20th century. 


If we go through the lived history of the region, we can easily 
find out the nature of working of jai structure and the measures 
adopted to maintain that structure. Incidents which are mentioned 
above and similar incidents which can be delegated from each and 
every parts of Keralam, substantiate and confirm the point that any 
attempts to violate the norms governing the /ati structure were dealt 
with brutality. 

A close observation of the incidents of coercions with respect 


to the jati code violations in Keralam gives us a feel that the 
mechanism of oppression and resorting to violence were the 
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sanctioned mechanisms to keep the jati structure intact. These 
incidents give us an important insight regarding the jazi vigil which 
was maintained in the society of Keralam which resulted in rectifying 
the aberration or violation at the earliest of its occurrence. 


In many cases which were reported during the colonial period, 
even though there were repeated demands from the British 
administrators to take actions against the brutal acts on the part of 
superior jatis against low jati people, the rulers of princely states 
usually maintained a dull attitude. Many a times such demands and 
letters were kept in abeyance. There were also incidents when the 
State maintained silence claiming ‘there were no complainants and 
complaints to take actions against the jati oppressions and violence 
on the part of superior jatis’. This concession was given only to the 
upper /ati people. Whenever there were small scale retaliations from 
lower jati people, force was used to rush into curb such acts. 


Thus it is clear that the coercion on the part of the upper jati 
people was permitted by the State during the occasions of aberrations 
from lower jati people. This was practiced stringently at local levels 
without any mercy or considerations as is attested by incidents cited 
above. State had kept perfect vigil only in matters where violence 
would spread beyond the places where it was bred. An interesting 
aspect is that, in the early jati conflicts- which happened prior to the 
formations of jati organizations- mostly all of them were of local 
nature and were confined to the areas where they generated. 


Other side of this phenomenon, which can be observed from 
the examples shown above, was that the moment the State intervened 
in such situations and declared decisions, the violence and social 
tensions was released. Take for example the classic case of Kallumala 
Samaram at Perinad. Violence was at its zenith. Pulayas torched two- 
three houses of Upper jdatis. Nairs were enraged. Their rage burst out 
demonstrating the brutality of all sorts including torching the hamlets 
of Pulayas, hunting them in their hide outs in the forests jointly by 
upper /atis and police officials. But it should be noted that once the 
state mediated with the violent sections through the prominent persons 
of those jatis, like Changanacchery Parameswaran Pillai and 
Ayyankali, the violence started abating. The decision that the Pulaya 
women would be relaxed from wearing Kallumalas, when 
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communicated, was never challenged by the Nairs as a community. 
It was before those Nairs, who resorted to violence to curb the 
aberrations on the part of Pulaya women that Parameswaran Pillai 
called for pulling out the glass necklaces and to free them from the 
age old burden of wearing Kallumalas. It was in front of those Nairs 
of the locality that the Pulaya women pulled out the necklaces and 
heaped it before the dais. Nobody who attended the meeting resisted 
or went violent. In the case of breast cloth agitations too, the jati 
groups were following the directions of the State/ King. They were 
resorting to violence whenever the excesses were found. Finally, when 
the final decisions were taken and the orders were issued, the jati 
groups which were haunting the Christian Channar people in the 
name of dress codes withdrew and the violence was settled. All other 
incidents reveal that the same process was at work. 


All these patterns of jati started changing and the rights’ 
questions started piercing the traditional jati structure during the 
colonial period. The socio- political and cultural atmosphere emerged 
during the colonial period in Keralam had thoroughly disturbed the 
traditional caste based society and attempted to refashion it. This 
period was also a period of crafting the State- Citizen relationship, 
attempting to annul the traditional state structure, manipulated by 
jati. The age old jati based polity and socio- cultural norms associated 
with it were challenged and strong calls for the establishment of rights 
and duties oriented State structure was aired. Jati and Gender were 
the arenas which were addressed in these projects of rights’ questions. 
Articles in this book are attempts to look at the colonial period in 
Keralam through the spectrum of shaping of individual and collective 
rights. 


The articles included in this book were written during the years 
2009 to 2016, while I was doing my researches for Ph D Degree. 
Topic of my research was Formation of Hindu Religious Identity in 
Kerala: A Study of Socio- Religious Movements (1792-1936). 


In the journey of my research, I was supported by several persons 
who literally kept me alive in the research. It will be another volume 
if I start acknowledging them individually. But, I should say, they are 
in my mind and I am grateful to them. But there are few persons 
about whom I should mention here and express my heartfelt 
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obligation. First of all, I express my sincere gratitude to my guru, Dr. 
C. Balan. Damodar Prasad, Kathirvel. S., Prof. Manu Chakravarthy, 
Nizara Hazarika, Bindu Balagopal, Dr. Vijayalakshmi M, Saritha 
Sivadas, Lukmanul Hakeem, and Arathy Asok were constant support 
for me. I thank them all for rendering me the most necessary support. 

I am grateful to Dr. C C Babu, Principal, Sri C Achutha Menon 
Government College, Thrissur and State Government of Kerala for 
providing the financial assistance for the publication of this book. I 
am also indebted to Sri Hardutt Sharma and his editorial board 
members for the support. 

Hema extended every possible help and support. Last but not 
least, my daughters, Akshara and Aaranya with their wonderful 
presence had relaxed me and rejuvenated me always. 


P. S. Manojkumar 
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Malayali Hindu Patriarchy: 
Gender and Jati 


Malayali Hinduism was shaped in the period between the last 
decades of the 18" century and early decades of the 20" century. It 
was a dual process, simultaneously from the upper strata of the society- 
in which the colonial State had an active role- and from the lower 
strata in which the socio- religious leaders and their followers actively 
participated. Though the intentions of both these segments were 
varied, one complemented the other in many ways. 


Keralam was a conglomeration of diverse jatis, which were 
placed in different socio- economic- political situations. All these 
jatis had different sets of internal mechanisms with respect to 
gendering, familial relationships, marriage rules, etc. Thus there was 
no homogenous conceptualization of women, or universally accepted 
gender codes as far as traditional society of Keralam was concerned. 


In this discussion we shall briefly analyse how the patriarchy in 
the Kerala society was structurally adjusted so as to fit to the 
Hinduization processes of the society by focusing on three themes. 
This process was never homogenous and had diverse attires 
contextualized to diverse jati locations. Thus it was a complex process 
which had created great impacts in the jati societies. The process of 
restructuring the patriarchy was a subterfuge programme which was 
under pretense that it was emancipatory! to the women and thus pro- 
women. Here lies the first theme of discussion- how far was the entire 
programme of women emancipation connected with the socio- 
religious movements was emancipatory? Secondly; how the familial 
relations and ritual content associated with various stages of 
‘womaning’ and jdti codes were reformulated so as to fit into the 
new socio- economic-political situations which emerged during that 
age. Finally, how these emancipatory masqueradings were designing 
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the new women who was supposed to handle the micro- jati family. 


As these themes are very much interconnected and at some 
points monitored and designed by the state interventions, these three 
themes will be verified at specimen sites where there were 
reformulations to fit women into the structures of patriarchy- which 
the present author proposes as Hindu patriarchy- under the pretense 
of emancipation. 


Keeping the discussions generated around the processes of 
transformations in matriliny, the enactment of various bills, the 
pressures for such bills on behalf of various jati associations or 
communities, the construction of shame etc.,” in the background, that 
the present scholar is attempting the discussions on the formulation 
of Malayali Hindu patriarchy. It is to be noted that all these studies 
expose lived histories in specific contexts and locations. These studies 
are seen as the elucidations of multiple realities through which the 
society of modern Keralam was emerging. 


In the attempt of formulating the approaches towards the 
emergence of Malayali Hindu Patriarchy, the present scholar has 
heavily depended on the concept of Brahmanical Patriarchy, 
Conceptualized by Uma Chakravarti’. 


The umbilical relationship between caste and gender in Indian 
society is an accepted fact. The central factor of this relationship is 
the ‘subordination of upper caste women’ which was designed for 
the ‘effective control over such women to maintain not only patriarchal 
succession, but also the purity of the caste, an institution unique to 
Hindu society.’* Thus the central issue in Brahmanical Patriarchy 
according to Uma Chakravarti is the ‘purity of women’ belonging to 
the ‘upper castes’. This is a result of the “anxiety about polluting the 
ritual order and the quality of the blood through women is best 
demonstrated in the horror of miscegeny”’. She observes that “the 
ideologues of the caste system had a particular horror of hypogamy- 
pratiloma... and reserved for it the severest condemnation and the 
highest punishments”*®. Also, that the caste structure is safeguarded 
through the ‘highly restricted movement of women or even through 
social seclusion’. This is because the women are considered as the 
‘gateways to caste system’. Hence the gendering within the 
Brahmanical patriarchy was a devise to check the ‘lower caste male 
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whose sexuality’ is seen as a ‘threat to women of higher castes’. The 
logic of the careful guarding of the women is to be seen in this milieu. 
The pativrata concept was the ideological tool used in the 
Brahmanical Patriarchy, which is used to tie up the women 
successfully, which demands and compels women to control their 
sexuality. The norms of pativratya acted as the tool to conceal the 
mechanisms and institutions which controlled the sexuality of women 
and thus subordinated them to the patriarchal system effortlessly. Uma 
Chakravarti sees pativratya as the devise through which “patriarchy 
was firmly established as an ideology, since it was naturalized’’. 
Patrivratya was culturized as streedharma, which is ‘clearly an 
ideological mechanism for socially controlling the biological aspect 
of women’®. This norm was strictly restricted to the women belonging 
to the jdtis situated at the core centre of jati system. The women 
belonging to the rest of the jatis were devoid of the norm of pativratva. 


This ideology was not exclusively pertinent to the jatis belonging 
to upper varnas alone. Those jatis aspiring to reach the upper status 
used to make shifts from their traditional gender norms and follow 
the Brahmanical codes and practices. This has been elucidated by 
Uma Chakravarti. She says: 


An important dimension of the caste mobilization and the 
attempt by lower castes to change their status was to create new 
norms for the gender practices of their respective castes. The 
high value to restrictive mobility and tight control over the 
sexuality of the women of the higher castes was regarded as 
crucial basis for being granted the right to high status for the 
uppermost castes whether brahmana, kshatriya or vaisya. The 
control over the female sexuality was in common even though 
other cultural practices might vary among these castes: meat 
eating for example, among kshatriya. It was to be expected 
therefore that upwardly mobile castes would adopt new practices 
for womenfolk... these developments were a reflection of the 
aspirations of the men of these castes and it is difficult to discern 
what women of these castes were thinking about these changes 
in their lives.° 


Conceptualising on Brahmanical Patriarchy as the foundation 
floor for approaching the processes of gendering, the present scholar 
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is attempting to view the age under discussion- especially the decades 
of late 19% and early 20" centuries. In the process, attempts will be 
made to detect how the norms pertaining to Brahmanical patriarchy 
were reframed so as to build a religious patriarchy in Keralam- the 
Malayali Hindu Patriarchy. Certain historical vantage points are traced 
and elucidations are made focusing on such vantage points. These 
are particularly focused on the reformist tendencies among the 
Namboothiri, Kshathriya, Nair, Ezhavas, Viswakarmas and Pulaya 
jatis. 


TATRIKKUTTY EPISODE AND AFTER 


Smarthavicharam of Thatrikkutty, which was held in 1905, was 
an episode which invited serious discussions in the Keralam society. 
This episode of smarthavicharam of Tatrikkutty was seen by the later 
generations of Namboothiris who took to the path of reformism as 
the beginning point of ‘renaissance’ among Namboothiris and 
Thatrikkutty as the protagonist of this renaissance. V.T. Bhattathiripad 
has pointed that episode as one of the main reasons for the 
establishment of Namboothiri Yogakshema Sabha.'° Eventhough V.T. 
Bhattathirippad had stated the Tatrikutty episode as igniting point of 
Namboothiri renaissance; it will be interesting to note how the episode 
and the resultant trauma over the Namboothiri males affected the 
women among the Namboothiris. Devaki Nilayangode has written 
about how the future generations had conceived Tatrikkutty. She 
writes: 


The name that most people of my generation would have heard 
repeated most often must be Kuriyedathu Thaatri. During my 
childhood I too had heard this name uttered in muted whispers. 
It was after my marriage, at my husband’s house, that I came to 
know more about Thaatri. 


Thaatri’s notorious Smaarthavichaaram (the namboodiri system 
of trial of a fallen woman) took place in 1905, 23 years before I 
was born. Vedic teachers, artists, Sanskrit scholars, the social 
elite — all were implicated in the case and ostracized. Even 25- 
30 years later, the storm raised in the namboodiri community 
by Thaatri’s trial had not died down. 


I heard Thaatri’s name for the first time from the gossip of the 
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antharjanams who passed that way and stayed back at our illam. 
They would mention the name in fear and in low tones. And 
would keep repeating it too.!! 


One of the main arenas which were concentrated in the afterdays 
of the Tatri episode was the spaces and mobility of the Antharjanams 
(women among Namboothiris). When we go through the documents 
regarding the smartavicharam” the striking feature we note in it is 
the freedom of mobility for Antharjanams. There was freedom to 
visit their relatives’ houses on occasion of festivals and temples; they 
had freedom to watch Kathakali or such performances in the temple 
premises or in the houses of other Namboothiris. They stayed in the 
houses of relatives or non- relatives belonging to their jati and were 
not restricted from staying overnight in these places. Devaki 
Nilayangode has written about this as follows: 


Besides those who came regularly to the i//am for their meals, 
there would be Namboodiri women, on their way to or from the 
Mookkuthala temple. Each would have a chaperone who would 
loudly announce their presence as they walked. They would 
stay on at the i//am for three or four days. No one would ask 
them why they did not leave immediately. A large hall was always 
kept in readiness for them. A single huge rush mat covered the 
entire floor and it would be laid out by dusk.!° 


Though these opportunities were not fully curtailed, strict 
monitoring on the movements of Antherjanams were affected. The 
traditional norm was giving liberty to the women independently 
without having the escort of the male members of the family. The 
escorting of an Antharjanam by the male members of the family- let 
him be her husband or her relatives- was considered as violation of 
the tradition and thus harming the normative structure. This was even 
treated as a sin for which ritual remedies were sought.'* Mutthiringatt 
Bhavathrathan Namboothirippad, the firebrand among the reformers 
had ridiculed this norm and suggested strict escorting of women 
moving out for the reasons he observed: 


It is even unthinkable about the secret affairs of some women 
in the disguise of going for worship in the great temples like 
Guruvayur. Hence it should be affirmed that the married women 
should travel only with their husbands."* 
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From these words, it is evident that there was a tendency on the 
part of the Namboothiri reformists to curb the freedom of mobility 
and the independence of the women in their travel matters. It is seen 
that there was a tendency among these reformists to picture the 
independent mobility of women as something heinous. Here, one thing 
to be noted is that the reformists were eager to suppress the nominal 
freedom enjoyed by the women in that community by generating fear 
regarding female sexuality. 


There were also attempts to raise examples of women who led 
‘aberrated lives’ thus by demonizing those women. See for example 
how V.T.Bhattathirippad has portrayed such women whom he 
considered as aberrant. He writes: 


One day three girls belonging to Kambrath Mana of Pulamanthol 
left their home. They had already attained puberty. There after 
they used to earn their livelihood by maintaining sexual relations 
with prominent persons who would stay at rest houses situated 
at taluk and district headquarters. I personally know this matter. 


An Antharjanam belonging to Ashtath Illam situated at 
Chalavara established sexual relations with the servant in that 
illam and lived as his concubine. At last the husband of that 
Antharjanam died of physical torture from that servant.'® 


Such stories are added to the existing narratives on Tatrikkutty 
about which Devaki Nilayangod has stated in her autobiography. There 
is an element of demonizing those women. These gossip stories were 
circulated through each family reaching the children also. Thus, along 
with of Seelavaticharitham, Ramayanam, Rugmangadacharitham and 
similar other narratives which portrayed positive women characters, 
who wholeheartedly submitted their lives to their husbands, and which 
were meant to instruct the girls about the significance of pathivrathya 
and sthreedharma, these negative characters in the gossip stories got 
negative popularity and served as lessons to be learnt lest one thought 
of transgressing. Thus through the narratives on demonized women- 
lived and living- from among the community, their fate in the society 
for the aberrative life they led, the same moral codes were being 
transacted. The element of compassion generated by the characters of 
the narratives of early family/ community curriculum was absent in 
the new demonized women. The desired results from these new set of 
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characters were hate, fear, detestation and repulsiveness; not empathy. 


Apart from the curricular goals of such stories, there were 
elements of voyeurism, of peeping into the personal lives of those 
women. Not only gazing and gossiping, the narrators as 
V.T.Bhattathirippad took the freedom to publicize them as if that was 
their right. This attitude sprouted from the obsession that the women 
have no freedom in their private life and no decision over their 
sexuality apart from the privacy they were accorded at their respective 
homes and in their divinized marital lives. When V. T. Bhattathiripad 
declares, ‘I personally know this matter’, he was assuming the chair 
of witness and judge. Elements of ‘moral policing’ clad in new attire 
and the penalties declared for the moral aberrant were emerging in 
the society. In the past, the culmination of this moral policing was 
smarthavichara, whereas in the hands of reformers as V.T. 
Bhattathirippad, it was publicizing the identity of women and 
demonizing them. 


True that some of the Namboothiri women were gaining social 
positions and were considered as agents of change. One of the person 
whom we can take as an example is Parvathi Nenminimangalam. 
She got representation as a member in the select committee of 
Namboothiri Bill.'’ This has been viewed as the evidence of women 
agency in the law making and has been attributed as a reflection of 
the victory of the reformers upon the traditionalists among the 
Namboothiris. This is because, the berth in this select committee was 
given to Parvathi Nenminimangalam discarding the protests and 
objections raised by traditionalists. The traditionalists had earlier made 
arepresentation before the authorities that they would not be attending 
the Select Committee if it accommodates Parvathi Nenmininman- 
galam, as she was a woman who has given up the traditional practice 
of ghosha.'* While praising such incidents in public demonstration, 
itis very important to verify how these reformists reacted to the women 
who had taken the agency of their lives denying the instituted social 
norms and conventions. Let us take the historical life of Uma 
Antharjanam who lived in the 20" century. The following details about 
Uma Antharjanam are from umddei eitatteinnam- article by V.T. 
Bhattathirippad: 


Uma was born in Naripatta Mana. She was married to Cholayil 
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Mana as the wife of Parameshvaean Namboothiri. They had a 
daughter and a son. In course of time, Parameshvaran 
Namboothiri had his second marriage. But this second marriage 
did not pull her position in that family. She was beloved to the 
family members (emphasis added). One fine morning, the family 
members found Uma and her children missing. Later they came 
to know that she is in her ancestral house. The reason for her 
quitting Cholayil Mana was the tussle broke there on the issue 
of her stealing habit (emphasis added). As an act of repentance 
she was asked to observe a tough sacrament. This lady who 
lacked any kind of regret in her action was not ready to observe 
that. As a person who was devoid of the thought regarding virtue 
and sin and who lacked the capacity to respect the words of 
elders, Uma was suffocating within the walls of that building. 
As a kindled kid who was born and brought up in a wealthy 
family, she couldnt cop- up with the strictness of a priestly family 
(emphasis added). The act of Uma had a natural reaction- Uma 
was thrown out from the family of her husband. Jn course of 
time, Uma stranded her morality in the paths of life. She had 
lots of lovers. If she is here today, tomorrow she will be 
somewhere else (emphasis added). When they found she could 
not be rectified, her family members and in laws decided to 
break the ties of relationship with her completely (emphasis 
added). Settlement was done at the registrar office. There as 
per agreement, she handed over the male child (emphasis added) 
into the hands of an elder lady of the house of her husband. It 
was during these days that Devaki Narikkattiri, the renowned 
social activist, returned from North India. With her, Uma and 
her daughter was sent to Wardha Ashram. But her stay at Wardha 
didn’t last long. She returned after one year. There was a saying 
that she fell ill and was under treatment at Madras. Some others 
were talking that one of her old lovers went to Wardha and 
there she became pregnant from him and that at Madras she 
got aborted off that pregnancy (emphasis added). Even though 
nothing else was earned from her life at Wardha, she got a name- 
Uma Behn. After returning from Wardha, she was living near 
the house of her former husband- in the property which she got 
as her share from that family. She was helped there by a teacher 


Malayali Hindu Patriarchy: Gender and Jati |9 


belonging to the Ezhuthachan jati. Soon it became evident that 
she was not maintaining the property, but was selling it in 
installments (emphasis added). One morning, a group of people 
reached in front of the house of V. T. Among them were Uma 
and the Ezhuthachan [his name was not mentioned]. They had 
approached V.T. seeking his help for register marriage. V.T. 
exploded and asked the proposer: ‘Why are you marrying Uma 
Behn? She is a mother who has delivered twice. She doesn t 
have an attractive figure. Iam sure that you are proposing her 
by keeping an eye on the properties she had received through 
partition. Iwont stand with this. Legally, a Namboothiri woman 
has no right for divorce’ (emphasis added). Later, Uma Behn 
and her daughter accepted Islam faith and lived with a man 
named Muhammad, who a driver- was popularly known in the 
region as Idon. They were living in a hut situated in the property 
of mosque. Uma had a son from Idon. But fate was against Uma 
Behn. Idon was previously married. He had family and children. 
Uma Behn is mother to two children and a prostitute for her 
lovers (emphasis added). The intention of Idon in marrying Uma 
was to grab the properties she got from her husband’s family. 
But most of the properties were lost prior to that relationship. 
Idon grabbed the rest of her properties including her jewelry 
and household utensils and later physically assaulted her and 
left her. Later Uma Behn decided to leave the region. She left 
the region with Rishiram from Ponnani and Buddha Singh from 
Kozhikkod. They were members of Arya Samaj. They reached 
Lahore in a week. There she and her children were converted 
into Hindu religion (emphasis added). Without any delay she 
married a Punjabi Brahman. Later during the communal riots 
of 1946, she was forced to flee from Lahore. Later she was 
settled at Savithri Nagar in Delhi.” 


This article by V.T.Bhattathirippad gives a clear view on how 
the Namboothiri reformists (not generalizing- but V.T is considered 
as the spear head among these reformers along with Muthiringott 
and others) viewed the matter of agency by women when it comes to 
the matter of their personal life. Historically speaking, Uma 
Antharjanam had created history by challenging the caste codes; 
violating the rule of obedience; demanding and possessing her share 
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from the husband’s family; travelling to and settling at Wardha; 
coming back and committing to a relation with a man positioned in 
outer circles of jati system and willing to get married to him; 
embracing the faith of Islam and getting married to a man belonging 
to Islam religion; getting converted into Hindu religion at Lahore 
through Arya Samaj; pulled into the ruthlessness of the communal 
riot; so on and so forth. 


But the historical value of this life of Uma Antharjanam was 
never a matter of concern for V.T. Bhattathirippad. Instead he was 
making notorious comments on her- even copying gossips which had 
spread about her- and was paraphrasing the accounts on her by the 
family of her husband. Not only these, see the abusive language used 
by him while talking about her: 1. this lady who lacked any kind of 
regret in her action was not ready to observe that. As a person who 
was devoid of the thought regarding virtue and sin and who lacked 
the capacity to respect the words of elders, Uma was suffocating 
within the walls of that building. As a kindled kid who was born and 
brought up in a wealthy family, she could not cope- up with the 
strictness of a priestly family. 2. In course of time, Uma stranded her 
morality in the paths of life. She had lots of lovers. If she is here 
today, tomorrow she will be somewhere else 3. There was a saying 
that she fell ill and was under treatment at Madras. Some others were 
talking that one of his old lovers went to Wardha and there she became 
pregnant from him and that at Madras she got aborted off that 
pregnancy 4. Uma Behn is mother to two children and a prostitute 
for her lovers. 


V.T. Bhattathirippad- who valourised and hailed Tatrikkuty as 
the initiator of the ‘renaissance’ among Namboothiris- was 
demonizing the lives and persona of women who independently took 
the decisions with respect to their lives. It was the same V.T who 
contributed the inspiring slogan- adukkalayil ninnu arangatthekk 
(From the kitchen to the centre stage) - through the title of his drama, 
who was attempting to malign, demonize and marginalize a woman 
who broke all the restrictions inflicted by the caste codes of 
Namboothiris and thus was creating history. 


V.T. Bhattathirippad was not a person who stood against 
mishravivaham. V.T was the person who stood with Raghavappa- 
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nikkar for getting his sister Ittipapthi (Parvathi) married to him. 
Raghavappanikkar was a Nair by jati. Still V. T. managed to get 
permission from his father for that marriage.”° In the case of Uma 
Antharjanam, she was also seeking his support for her marriage with 
the ‘Ezhuthachan’ who supported her. But that was denied by V.T. 


In the case of remarriage of Nangema- widowed sister of V.T.’s 
wife- too, the desire for remarriage was raised by her in a conversation 
with her sister- V.T.’s wife.?! But, she was as if a tool to fulfill the 
dreams of social reforms of V.T and his fellowmen. Thus in this case, 
the total agency- that of decision and execution- was shifted to the 
male, keeping the woman as a mere consent giver for her remarriage. 
The historical decision she took breaking age old norms of widowhood 
thus became a plot for the male protagonist to ensure his role in any 
occasion of the lives of women- whether it be the maintenance of 
tradition or the wrecking of it. 


Keeping all these in mind, if one searched for the reason why 
V.T. was venomously critical to Uma Antharjanam, we may strike on 
the problem of agency, in the questions on who decided, and who 
executed will leave a total absence of male recognition in the case of 
Uma. Thus one can recognize that her total life was controlled and 
guided by her own decisions and executions. Even when she 
approached V.T seeking help for her marriage, she was asking him to 
stand with her and extend help to enact her decision in her life. Here 
lies the problem with Uma Antharjanam. She, through her life was 
spreading light into the nature and content of the Namboothiri 
reformation and the patriarchal aspects latent in the programmes and 
mentor attitudes subscribed by the reformers. When viewed through 
the life of Uma Antharjanam, both the traditionalists and the reformers 
stand as the twin sides of the same coin. Both these groups were 
representing the same values displayed/ enacted differently. Both were 
valourising same patriarchal mentality where every decision upon 
the women and their sexuality were to be sanctioned and carried over 
by the male members of the society. In case, if any of the women 
violated this privilege, there would be relaxations in the positions of 
the reformists towards the activities of traditionalists, sometimes going 
to the extent of legitimating it and neglecting/ erasing many cruel 
incidents associated with such activities. Uma Antharjanam’s life gives 
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us ample evidences for such extensions of relaxations, legitimation 
and erasing. 


Take for example how V.T pictured the second marriage of 
Parameswaran Naboothirippad and the effect of the same on Uma 
Antharjanam. He writes: ‘In course of time, Parameshvaran 
Namboothiri had his second marriage. But this second marriage did 
not pull her position in that family. She was such a beloved to the 
family members’. V.T., a person who had spent his entire youth in 
popularizing the atrocities involved in the polygamous system among 
Namboothiris and the nauseating situations faced by the women in 
such families, made a simple comment ‘this second marriage didn’t 
pull her position in that family’ and that ‘it was a common feature in 
those days and nobody cared for it that much’. There upon, the family 
version from the Cholayil Mana for her leaving the family was retold. 
Thus for V.T., without any further clarifications, the hearsay that she 
was caught for theft and asked for repentance- which she denied and 
for that reason she left home- became valid reason to dump statements 
of character assassination on her, about whom V.T. himself has 
commented as ‘such a beloved to the family members’. The cruelty 
of maintaining the silence is seen in the case of the daughter of Uma 
Antharjanam. She was legal child born in the marital relationship 
between Uma Antharjanam and Parameshvaran Namboothiri. V.T., 
the reformer, who furiously reiterated the traditional logic that the 
Namboothiri woman has no state of divorcee when Uma and 
‘Ezhuthachan’ approached him seeking help for their register marriage 
left a lacuna regarding the rights of a legal daughter and about the 
cruelty of pushing out her too, along with her mother, taking away 
the son alone. V. T., the emancipator of the womenfolk among 
Namboothiris, was also less considerate about the motherly feelings 
of Uma Antharjanam when she was compelled to hand over her son 
into the family of her husband knowing that she was actually losing 
him from entire life. This irony is classic, so is the narrative on Uma 
Antharajanam by V.T. as a lens to look into the entire work aimed at 
emancipation of women among Naboothiris by him and other 
comrades lauded as reformers. 


REFORMS AND PENILE ANXIETIES 


It is also necessary to look into the internal dimensions of the 
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reforms and the designing of programmes to that effect. Muthiringatt 

had suggested what he saw as relevant as the agenda of reforms. He 

says: 
Once it is settled that the traditional practices are of no value 
and that the aspirations of the old generation and that of the 
new are different, we should state what is to be done for the 
general good of the community. The thrust areas in which 
reforms are to be brought are the following: the mobility of 
Antharjanams, the present style of dressing, the present form of 
family, the schooling of Namboothiri girls, ghosha system and 
the notorious priestly power.” 


Thus the agenda of the reforms as suggested by Muthiringatt 
which were to be undertaken by the Namboothiri Yuvajana Samgham 
had four fold goals to be achieved: (1) modernizing the women and 
through that the modernization of the households (2) curbing the 
power of the traditionalists by curbing the power of the elderly and 
dominant priestly class (3) achieving these two thus targeting the 
third- to get into the marriage circles within the jati (4) reforming the 
financial norms within the community. The historical situations which 
made the Namboothiri youngsters to assemble and raise these 
demands have to be verified. 

The movements and the reformist tendencies among the jdtis 
which maintained conjugal relationships within the Brahmins had a 
profound impact upon the Namboothiri youth. The changes within 
the Nair community were evident. With the striking interference of 
Chattampi Swamikal, the superiority claims of the Brahmins stood 
questioned. Acodrapaddhati adhava Malayakshatriya Nayaka 
Samayapaddhati* a treatise on the rituals prescribed to the Nairs 
written by Neelakanta Theerthapadaswami, who was an important 
disciple of Chattampi Swami” is to be mentioned with special 
reference. Theerthapada Paramahamsaswami has commented on the 
goals of writing this book. He says: 

The book was written with an aim to bring acceptable scientific 

religious- ritual rules for Nayars. Many well known persons 

belonging to Nayar jati were seeking somebody to compile such 

a work. It was in this juncture, renowned scholar Neelakanta 

Theerthapadaswami wrote the valuable work, acodrapaddhati. 
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This work brought in the much needed authority to the religious 
rituals of the Nairs.?° 


It has also been noted that this prescription for the rituals in this 
work was accepted in many parts of Travancore. Mannam 
Padmanabhan, Rayingan Shankaranashan and Arambil Govindan 
Unnithan were the reformist leaders who popularized the text far and 
wide.”° The text was designed in such a manner that it would aid the 
people belonging to Nair jatis to rule out the opportunities for the 
priestly class in their everyday lives. This was important- any person 
who could read and understand the book could sit in the role of the 
person to officiate the ritual. Neelakanta Swami himself has given 
direction about this as follows: 


There is no rule prescribed in the text for a particular officiator. 
There is also a call in the foreword to remove such persons 
from such occasions. If there is any difficulty for any person to 
learn mantras and tantras it is enough to hear such portions 
read by somebody.?’ 


This text has in it discussions regarding marriage rules too. The 
text prescribes kanyadana with rituals in which the bride is handed 
over to the bridegroom. It prescribes permanent marriages, not the 
temporary ones. It says: 


The marriage rituals prescribed here is for permanent marriages, 
which will be counted as a matter of pride in the future life. For 
marriages too, there should be uniform rituals. The practice of 
seeking temporary partners from among others should be 
stopped and there should be tendencies to seek husbands for 
marriages. Even if it takes ages to get such a husband of one’s 
choice, it is better to stick on to waiting for such marriages... 
here is no sin in marrying a girl after attaining puberty.” 


This was infact an attack on the popular attitude towards 
sambandham, among the Nairs and the jatis belonging to the Kshatriya 
community of those ages. M. Ramavarma Thampan had portrayed 
the attitude of the Kshatriya families, as follows: 

In the regions where polygamy was in practice, it is the duty of 

the husband to provide for all his wives. So those people who 

cannot afford to provide maintenance for a second wife stuck 
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onto monogamy. In Kerala, the Brahmins were not to provide 
for their women. This situation provided them with the 
opportunities to fulfill their lust. In the given situations where 
these people could engage in reproduction without providing 
anything even to the children converted them as mere sexual 
mongers. There was a popular conviction that only the 
Namboothiri women should maintain pativratya and the women 
belonging to the rest of the jatis are free from observing it. It 
was also maintained among the Namboothiris that they have 
right to establish conjugal relationship with any number of 
women and that too at the same time. There was also a feel 
among the Keralaites that even if the Namboothiris are married 
or that they are maintaining relationships with other women, it 
should not be a bar for accepting them in a sambandham. A 
woman belonging to a matrilineal family, entering into 
relationship with a Namboothiri will never enquire whether that 
Namboothiri is maintaining other connubial relations. Even the 
women belonging to powerful and rich matrilineal families 
express no hesitation in entering into relationship with an 
ordinary priest of temples. Even at Thrippunithura palace such 
a matter has happened. A woman belonging to that caste was 
married to a Namboothiri who is maintaining relationship with 
another woman. He is maintaining both these relationships even 
now.” 


Thus if we go through this text Acodrapaddhati, which was 
accepted as the basic ritual text for Nairs in Travancore we get an 
impression regarding the consolidation of jatis and prescription of a 
uniform ritual- religious code for the Nairs. This text very explicitly 
asks for the expulsion of the Namboothiris from all domains of life 
of the Nairs. It was in effect directing the people to give up their 
subscriptions to the Brahmanical texts which subordinated the Nairs 
to the Namboothiris. It was also a ritualistic challenge to the 
prescription in Keralamahathmyam that the nair women could not 
maintain pativratya.*° Thus the call was for swajathivivaham 
(marriage from same jati) and abandoning of conjugal relationship 
with the Namboothiris. 


This quest for abolishing the conjugal relationships between 
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Nair ladies and Namboothiris was not new among the Nairs. Indulekha 
which was published in 1890 had portrayed a similar issue as the 
theme of novel.*! It has portrayed several types of marital alliances 
that existed in the Nair taravadus during that period. Most of them 
were based on connubial relationships based on sexual relationships 
without any surety of permanency. Thus the novel has, in a way, 
archived the various forms of expressions of the diktat in the 
Brahmanical text- Keralolpathi- regarding the non- observance of 
pativratya by the Nair women. It is into this plain of living reality, 
that the novel launched the concepts of ‘new woman’ and ‘new man’ 
through the protagonists Madhavi alias Indulekha and Madhavan. 
Both these characters are blend of Sanskritic and Anglican values- 
with knowledge in and about these two languages. Their tastes too 
were different- which has less in common with the native men and 
women of their age groups or their ancestors. Conceptualization of 
Indulekha as an anglicized- sanskritized woman, with less native and 
traditional jati elements in her was a proposition before the Nair 
community- regarding the new culture their women should inherit. 
Madhavan- the lover of Indulekha, whose horizons were ever 
widening through the British Indian map with expanding relations 
with new economic and cultural middle class , was portrayed as a 
representative of the new Nair male. These models were widely 
accepted and influenced the conceptualizations of aspiring youth 
among Nairs. The acceptance for the protagonist woman Indulekha 
is to be seen not only from the plain of twin rebellion she unleashed 
against the ‘powerful’, ‘wealthy’, ‘influential’ and ‘desirable’ Soori 
Namboothirippad and her karanavar Panchu Menon, through her 
wit, boldness, knowledge and cultured behaviour but also from the 
plain of metamorphosis she attained once she came to understand 
that Madhavan has left her, doubting that she has left him and his 
love. In that stage the transformations, that Indulekha underwent were 
so new as far as the Nair households were concerned. Carving out 
the features in Indulekha was, in another way, the expression of the 
desirable features in ‘wife’ by an aspiring Nair youth, who was 
groomed with the colonial setting. The knowledge that Madhavan 
had left for doubting her pulled out the pativrata within her- who 
sees her world has collapsed. Thus, Indulekha was designed as a 
character having new features which was not known in the ordinary 
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Nair women who were maintaining connubial polyandrous 
sambandham relations in their lives. The protagonist Indulekha thus 
was a desired conglomeration of ‘modern values’ imbued into her 
through English education and ‘inherited values’ from the tradition 
which was not her lived- historical one but planted in her through the 
Sanskrit education. Women like her were proposed not to the interiors 
of the taravadus as concubines of Namboothiris or a links in the 
sambandha chains that existed in those ages but were to be the wives 
of the aspirant Nair youths who were dreaming their positions in the 
colonial bureaucratic system and who were also managing to widen 
their reaches out of the localized Nair matrilineal domains. Thus 
Indulekha was proposing three main points with respect to this issue: 
(1) a ‘legal- pativrata permanent wife’ instead of ‘short term 
sambandhakkari (a lady who was in a temporary connubial relation 
with one or more men) for a man (2) a micro family having husband, 
wife and children as members which can be in any parts of the world 
independent of the taravadus (3) swajativivaham- permanent legal 
marriages among the people belonging to same jati. 


If Indulekha as a literary work was the reflection of the 
aspirations and attitudes of Nairs belonging to the new generation of 
those ages, in later years, there were declarations and enactments for 
the establishment of such families. There were also certain attempts 
to break the age old taboos followed by the dominant jatis. One among 
such incidents was very inspiring as far as the aspirant Nair and 
Kshatriya youths were concerned. It was the journey in the ship and 
residing in England- a foreign land- for the purpose of learning, by a 
member of royal family of Kochi viz; Ramavarma Thampuran*’- both 
of which were considered as taboos in those days. 


Data pertaining to the early decades of 20" century reveal that 
this mentality crept not only into the minds of people belonging to 
the Nayar jati alone but into the people belonging to many other jatis 
including the kshatriyas who generally preferred Namboothiri men 
as husbands to their women. M. Ramavarma Thampan has noted the 
changes in the general attitude of the Kshatriyas. He writes: 

The proliferation of western education has brought profound 


changes. Common people are looking at this sex mongers with 
contempt. Some Nairs have taken position that there is no need 
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of Namboothiris for sambandham in their families. Such Nairs 
are ridiculing such relations. Also, there are now laws which 
make them accountable in relations. Abhorrent by these 
nauseating activities of the Namboothiris, Kshatriyas are 
working with all strength to gain freedom from Namboothiris. 
When the Namboothiris felt that they are not getting enough 
honour or sometimes receiving insult from people who in past 
had honoured them, they established yogakshemasabha, did 
arrangements for swajativivaha.** 


The general attitude of the kshatriyas in this matter is reflected 
in the decisions taken in the 10 annual conference of the Keraleeya 
shathriya Mahajana Yogam, held at Karunagappalli. Ravivarma 
Thampan presided over the session. In this conference, there were 
discussions on swajativivaham and the on the need for sending 
married women to the houses of their husbands. Decision was made 
that while sending women to their husband’s home, atleast a cow 
should be given to her from natal home.*> 


A controversy which emerged during this period reveals the 
nature of attitudes maintained both by the brahmin and kshatriya 
women regarding the Sambandham of Kshatriya women with brahmin 
men. Parvathi Nenminimangalam raised the controversy by saying 
that the kshatriya women who are entering into connubial relations 
with Namboothiris are giving trouble to namboothiri women.** To 
this a khsatriya woman wrote a reply in Unninamboothiri stating that 
really the burden is on Kshatriya women and they are suffering 
because of this sambandham system.*’ 


It was also during this period that three sisters belonging to the 
family of Zamorins were taken to the houses of their husbands. 
Cheriyanujatthi Thampuratti, Anujatthi Thampuratti and 
Kunjianujatthi Thampuratti were the women who shifted to the houses 
of their husbands. This was the first incident of this kind in the family 
of Zamorins.** 


It was in the Nilambur royal family that the historical enactment 
of swajativivaham was conducted, putting an end to the age old 
custom of accepting Namboothiris as partners for women belonging 
to Kovilakam. The daughter of Nilambur Valiya Raja was married to 
the son of Munsiff A.C.Kunjunni Rajah belonging to Ayiranazhi 
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Kovilakam. It was for the first time that a swajathivivaham was 
conducted among the Samantha jati in Malabar.*® 


These were indicators of an age which was to be faced by the 
Namboothiri youth. That was really an anxious situation as far as the 
younger brothers- kanishta- belonging to the Namboothiri families 
were concerned. Among the Namboothiris, only the eldest male in 
the family had the right to marry from jati. Other male members were 
to establish connubial relations with women belonging to Kshatriyas, 
Ambalavasis and Nairs. Kanishtas were pulled to a situation in which 
they feared that they would be denied their sexual necessities. The 
programmes for women emancipations are to be seen from such 
terrains of penile anxieties too. 


The humanitarian considerations towards the women who 
actually suffered in such polygamous marital relationships are to be 
considered and respected. But along with those, one of the real issues 
is not to be submerged- the penile anxiety of the kanishtas. The moves 
for strengthening swajathivivaham among the jatis with which the 
kanishtas were maintaining conjugal relations and which they were 
denied of through the marital relations within the caste, complicated 
the situations. As the allied jatis were shutting doors against the 
Namboothiri Brahmins, they were to seek women from among their 
castes. The push of the Namboothiri males, who were traditionally to 
seek women from outside their jati, upon the women belonging to 
Namboothiri jati created tensions in the society and chaos in existing 
familial and social structure. The pressures upon the women belonging 
to Namboothiri jazi through the added demand for them by the new 
claimants too was there behind the raising of slogans for parivedanam 
(marriage from Namboothiri jati by kanishta) and widow remarriage. 
It was also the claim upon the women of their own jati, who were 
denied to them, traditionally. As the distribution of the women who 
were to maintain pativratya, was limited within the elder sons among 
the Namboothiris, the kanishtas had no claim or control over the 
sexuality of the women of their jati. At that level, kanishtas were 
placed along with other castes. The demand for parivedanam and 
widow remarriage thus had three fold utilities when observed from 
the domain of kanishtas- (1) that they could be members of the 
marriage circle within the jati which was hitherto denied to them (2) 
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that they could be mating males within the jazi thus by having an 
access to control the sexuality of the namboothiri woman (3) that 
they could have full membership in the jati by the possession of 
controlling power over the women belonging to /dati. 


Regarding the alterations in the dress codes of the Namboothiri 
women, the reformists were in an applauding mood. Premji has 
commemorated the incident of abandoning the ghosha. He writes: 


That chapter of the convention of Antharjanams was at 
Rasikasadanam- house of V.T. as it was at V.T’s house none of 
the traditionalist Antharjanams attended the meeting. Only a 
few Antharjanams who were seeking an opportunity to throw 
off the ghosha were attending the meeting. Parvathi Nenmi- 
nimangalam and Arya Pallam were the prominent figures among 
them. In that meeting, they decided to throw off the ghosha. 
The decision was enacted there and then. After the meeting some 
eight Antharjanams entered the sit out of the house. V.T. was 
not there when they came. He was out in a school attending a 
meeting. Knowing this, the Antharjanams under the leadership 
of Parvathi Nenminimangalam marched to the venue of the 
meeting. The sudden appearance of these women in the venue 
left the people there- including V.T. wondering.“ 


Here too the agency of women was not fully accepted by the 
male reformists. Muthiringott Bhavathrathan Namboothirippad has 
written about the necessity of abandoning ghosha and the reason- at 
least from male point of view- for such abandoning. He writes: 


We have already decided to spread the message on the need to 
proliferate the swajativivaham. But along with this it is to be 
noted that the living is not possible depending on the ancestral 
property alone. In that case we will have to shift to other 
countries or to towns for earning livelihood. In that situation it 
will not be good to leave wives back at home. It’s not a respectful 
deed. That’s not possible too. As such, the ghosha should be in 
such a style that it should ensure comfortable mobility... Instead 
of palm umbrella, if a veil is used, there won’t be any fault even 
from the normative point of view too. It should be remembered 
that in the marriage hall, before the crowd, bride would used 
only a veil.*! 
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This again revealed the attitude of Muthiringott Bhavathrathan 
Namboothirippad towards the materialization of reform agendas- it’s 
just a shift from ghosha to purdha. 


The words of Muthiringott Namboothiri make everything clear 
about the anxieties the Namboothiri youth had. The penile anxiety 
manifested among them, was along with the spatial, economic, and 
cultural anxieties. The anxiety/fear that they would be forced to 
migrate to distant unknown lands for earning livelihood had both 
cultural and economic overtones. On the one hand, the economic 
insinuation was about the opportunities they would have in the new 
world, taking into account the skill and competency they possessed. 
The cultural allusions latent in the anxieties were multifocal- (1) the 
anxiety that how the new world will receive them, who had grabbed 
the pivotal position in the caste structure of traditional society of 
Keralam (2) the anxiety over jati- focusing the food and social 
position- was latent in the discussions on migration (3) the age old 
investment of fear of female sexuality and the fear for ‘other’ male 
was ringing in the words of Muthiringott Namboothiri. The demand 
for swajativivaham is to be understood through these tinges too. A 
wife- belonging to the Namboothiri jati- accompanying a migrant 
Namboothiri is the provider of both food and sex to him- which 
culturally ensured the continued membership of the male and his 
generations within the jati. As O. Chandumenon, Muthiringatt 
Namboothiri was also proposing the cultural and economic 
significance of micro jati family. Hence, when the mentalities of the 
males belonging to the Nair and Namboothiri jatis are juxtaposed to 
understand their attitudes on migration, it could be easily understood 
that though both these sections were ready to migrate to seek better 
fortunes, the Nairs were aspirants, where as Namboothiris were 
compelled to do so. 


MATRILINY AND ILLAM 


One of the important activities of Sree Narayana Guru was his 
intervention in reforming the rituals associated with marriages. It was 
something a diktat from above- which was proliferated through the 
organization SNDP and later accepted by the members of jati. The 
consolidation of ati was not without transformations in the inheritance 
rights. 
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In Travancore, among Ezhavas there were people who followed 
matriliny and patriliny. Ezhavas residing in the region from 
Karunagappalli to Paravur followed matriliny. The Ezhavas in 
Moovattupuzha, Thodupuzha, Meenachal and Kunnathunadu 
followed patriliny. Ezhavas residing in the regions from 
Karunagappalli to Valavamkodu followed mixed system. In the 
Nanjinadu area, the Tamil speaking Ezhavas followed matriliny and 
patriliny according to their choice.” One of the attempts of the socio- 
religious activists was to make the diktat of Guru materialized. He 
had called for change in the inheritance system. He observed that 
there are people following marumakkathayam among ezhavas and 
he was of the opinion that there should be laws which allows the 
legal wife and children of a person to enjoy atleast a share of personal 
earnings by a man. If it is not done, the marriages will become 
meaningless.** But among the matrilineal Ezhavas, majority did not 
favour the transition into patriliny.“ Their wish was that there should 
be certain ‘codification and legislations of certain customary practices 
with some reforms’. But, ‘in 1899 the Travancore Wills Act gave 
male members of matrilineal communities the right to will half of 
acquired property to wives and children... The 1912 and 1925 Nayar 
Acts, recognising de jure sambandham unions and providing for full 
inheritance of self-acquired property by wives and children and 
partitioning of joint matrilineal properties, paved the way for similar 
legislation in 1925 regarding matrilineal Izhavas.’* The questions of 
neither the agency of women nor their consent for such transitions 
were not looked into. As Saradamoni has noted, these were enactments 
for and of ‘superior maleness’*’ 


In the princely state of Kochi, there was a curious suit filed 
before the District Court, Thrissur in the early 1930s. The suit was 
filed by a Thiyya woman for getting a share from her natal property. 
But, the suit was dismissed stating there is no ‘traditional practice’ 
among Ezhavas to give share for daughters from her natal property. 
It is to be noted that the legal advisor in this suit for the family was 
the social reformer and the editor of Mithavadi- T.C.Krishnan.* This 
case and the arguments therein throw light on some interesting factors. 
The main argument of the lawyer T.C. Krishnan on behalf of the family 
was that the traditional practice among Thiyyas doesn’t conform to 
give share to the married woman from her ancestral home. Krishnan 
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himself was a person who advocated change and actively worked 
and voiced against the ‘social traditions’ and ‘age old practices’. But 
when the issue was one among the members of the jati and that too 
between male and female, the argument became fine-tuned ‘traditional 
practice’. But roughly the same period after the judgement, Sahodaran 
K. Ayyappan moved a bill in Kochi Legislative Assembly seeking 
rights for married women over properties of ancestors. The bill sought 
for enactment of laws proclaiming the legal validity of women to 
possess half the share of what a son possess in the ancestral family.” 


An important decision taken by the dominant people among the 
Ezhava jati was regarding the abolition of i/lam. Illam was a traditional 
concept of clan. A person belonging to an ///am was supposed not to 
marry from the same i//am. Ezhavas maintained four i//ams. 

This was not peculiar to Ezhava jati alone. The influence of 
illam system is seen in other j@tis also. A folk play enacted during the 
performance of Kolamthullal, an art form peculiar to Kuttanad region 
in Kerala, reveals the impact of i//am on the lives of people. The 
story line is as follows: A herdsman viz Kunjazhakan meets a lady, 
Kunjaali while grazing his cattle. They started talking and felt attracted 
to each other. Before taking decision to live together, Kunjaali asks 
Kunjazhakan about his i//lam and there every wish of Kunjaali and 
Kunjazhakan collapsed. 

accante illamétorillamadnacca? tara 
ennillam ponnillam koccu 
taccanillamedi penkoccé 

ninnillam ponnillaméto- 

rillamedi penkoccé? 

ennillam ponnillam koccu- 
taccanillamané tarda. 

illam mattaccda illam mattacca 

to ttankérilacco tara.’ 

The practice of i/lam was abolished by the jati decisions during 
the early decades of 20" century in the regions north to Ashtamudi 
Lake, among Ezhavas. But it was prevalent among the Ezhavas on 
the southern side of the lake. 


24 | Shaping of Rights: Jati and Gender in Colonial Keralam 


A situation emerged which demanded reconsideration in 
the i//am rules. It was in the context of a proposal for marital alliance 
in between persons belonging to families on the north and southern 
part of the lake. The family of the male was at Kollam, a region in 
which the system was not in force. The family of the female was at 
Thiruvananthapuram where i//am system was in force. The problem 
arose when they found that the i//am originally maintained by the 
family of male was the one which is maintained by the family of the 
female. This made the situation complicated. To make a decision on 
the matter, a meeting was held on 31‘ Edavam, 1106 (13 June 1931) 
at Mankeezhu Veedu, an Ezhava family. Around 100 persons 
including M. Govindan, C.V.Kunjiraman, and K. Narayanan attended 
the meeting. There ensued a heated discussion regarding the abolition 
of the system of i//am itself from among Ezhavas. The prominent 
view was that, the people north of Ashtamudi do not maintain the 
system and it has helped them in several matters. M. Govindan moved 
a resolution which demanded the annulling of such a system from 
among the Ezhavas. It also read that there should be no bar in entering 
in marital relationship between persons belonging to same illam. A 
group of members including Panayil Velayudhan Vaidyan supported 
the proposal. But some prominent persons as Thottathil Padmanabhan 
talked against the proposal. In this situation the meeting did not arrive 
at a common decision on the abolition of i/lam from among the 
Ezhavas, but a decision was taken on the issue at hand. The jati 
council met there, found it permissible to conduct the marriage about 
which decision was to be taken on two grounds: (1) the male and 
female entering into marital alliance are not blood relatives (2) the 
family of male has abandoned the system of i//am long back.*! 


Thus going through the total project of reforms among the 
Ezhavas right from the times of Sree Narayana Guru, it can be seen 
that among Ezhavas, there were several attempts to restrict the freedom 
of women at multiple levels thus by bringing control over the sexuality 
of women. A matter that is to be noted with importance is that, on all 
matters regarding the reforms opinions of male members were taken 
into account. Take for example, the meeting held for considering 
illam. Among around a hundred persons who attended, there was not 
even a single woman, though the meeting took a decision pertaining 
them too. Thus when we go through the decisions taken on reforming 
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the family system, male- female relationship, marital system, 
inheritance rights, conjugal rights- or any such matters, the decision 
makers were men and only men. 


IMPOSING OF WIDOWHOOD 


Along with the reform movements in other jatis, Kammalas too 
were experiencing reforms. The legislations on Travancore Kammala 
Bill reveal the nature of governmental measures and the responses 
among the Kammalas. As per the government records, ‘Kammalas 
include the members of all communities commonly known or 
recognized following the profession of carpentry (asari), smithery 
(karuvan), jewelry (tattan), mason (kallasari) and brazier moosari).*” 


Some serious challenges were raised against the proposed 
Travancore Kammala Regulation Bill. In a reply to the objections 
generated against the bill, K. Parameswaran Pillai, Additional Head 
Sirkar Vakil had written as follows: 


To the Hindus, marriage and to some extent inheritance also 
are mixed up with religious usages; as regards to marriage, it is 
itself a sacrament. The proposed measure affects marriage in 
many ways. Even if divorce, by consent or through court, is 
allowed, this will effect, I think a very fundamental change even 
in the very conception of a Hindu marriage. In regarding to 
inheritance, the statement of objects and reasons says that 
“drastic changes in the rules of succession have been made”. I 
think that the Bill must in the circumstances be taken to affect 
the religious usages of the Dewan to enable its introduction in 
the Assembly. As such sanction has not, apparently been obtained 
the bill is inadmissible and the notice of motion is invalid.* 


Thus its motion on the floor of the house was terminated. In a 
letter written by G. Nilakantan, Member Srimulam Assembly, to the 
Chief Secretary to Government, the following points were raised: 

1. Though the Kammalas are Makkathayees, and the Hindu 

law is supposed to govern their marriage, inheritance &c., 
the law is not strictly applicable on account of the changes 
in their maners and customs brought about by the influx 
of time and environment. 


2. To establish, in cases of dispute, the right of succession, 
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proof of marriage alone is not sufficient but that of 
kudivaypu (bring the wife to the home of husband and 
ritualistically making her part of that family) is also 
necessary. The insistence of the item of Audivaypu is also 
necessary. The insistence of the item of kudivaypu as an 
essential part of marriage rite has caused and is causing 
considerable hardships in the community. In olden times 
when marriage was contracted between the kammalas 
living within the limits of a village or group of villages or 
of a taluk, kudivaypu was not a costly function. With the 
opening communications throughout state and with the 
progress of education, territorial or sectional distinctions 
have vanished and the sphere of choice for contracting 
marriages has considerably been widened. The item of 
kudivaypu has become an expensive function. Further the 
kudivaypu item is not a necessary function in some parts 
of Travancore for instance in Trivandrum and Chirayinkil 
Taluks. 


3. Polygamy and polyandry are permissible under the existing 
custom which is against the principles of Makkathayam 
law, not to speak on their incompatability with modern 
socaila ideas. 


4. The widow remarriage and divorce are permissible under 
the existing customs. But mischievous persons are taking 
advantage of the customs and manners of the Tamil 
speaking Kammalas very often making use of the usage 
for launching criminal prosecutions.** 


Thus what were the objectionable factors, as found by Dewan 
and Sirkar Vakil - for a section of the Kammala communities in the 
bill is revealed. The explanation provided by G. Nilakantan, the 
Member of Srimulam Assembly gives us an idea regarding the 
movements going in the Kammala communities to impose 
‘widowhood’ on the women belonging to those ja@tis, which was not 
a practice till those days. This imposition of ‘widowhood’ upon the 
women was also a matter of discussion in the third annual meet of 
Akhila Thiruvithamkoor Vishvakarmma Mahajana Sammelanam held 
in 1935. The meeting was presided over by C.S.Umamaheswarachari 
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M.A, who in his presidential address vehemently criticized the practice 
of imposing widowhood on women among certain sections of 
Kammalas. He said: 


Before concluding my lecture, I should say a few words on the 
fate of our women too. If certain activities of some people among 
us are considered, there will arise a doubt whether we are the 
people now upholding the Manusmriti diktat ‘na sthree 
swathanthramarhathi’... there should be wise decisions on the 
issue of widow remarriage. Otherwise the fate of the community 
will be seriously admonished.*> 


PEDAGOGICAL WRITINGS 


An overview of the literature produced during the period thus 
targeted the womenfolk of the society of Keralam, instructing them 
on various subjects pertaining to the behaviour of women in the family 
and outside. Those were also reiterating the necessary criterions for 
a woman for becoming chaste wife. Citing some of the themes 
discussed will give an idea regarding the pedagogical aims of this 
corpus of literatures. Unninamboothiri, Sanathanadharmmam, 
Mangalodayam, Kairali, Mahila, Rasikaranjini, Keralachinthamani, 
were the important periodicals which published articles containing 
pedagogical themes. The themes upon which writings were made 
were: Joint Family, Freedom of Women’*’, Divorce**, Conjugal 
Relationship*’, Chathurvarnyam®, Success in Life*', The Customs 
of Kerala’, House Keeping™, Duties of Wife, Faith of women in 
God®, Character of women, Marriage Rules’, Widow Remarriage®, 
Rights of Wives” etc. 


One interesting feature regarding these articles is that most of 
these were written by male writers belonging to the dominant /dtis. 
Thus through these writings these writers and the periodicals were 
trying to popularize the themes of new form of patriarchy in which 
husband gains an upperhand instead of Karanavars of taravadus. New 
standards, codes and diktats were being issued through these writings 
to the ‘new wives’. 

There were horrifying instances of honour killing of women by 
relatives. One such incident is reported from Erattupetta, in present 
Kottayam district. The report states that a man belonging to Pulaya 
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jati committed homicide of his sister. Thereafter he cut her head, 
packed it and proceeded to Ettumanoor police station and surrendered. 
The reason for his committing of homicide was stated as the 
prostitution of his sister.” 


Thus an analysis of the age of reformations in the society of 
Keralam through the feminist lens will provide some insights very 
different from the existing eulogizing narratives on the movements 
and on the ‘leader’s of the movement. The consolidation of jatis and 
development of communities not only structured muscle power of 
those by widening the population base alone but generated the gender 
codes and ordered gender relations within those jatis and communities 
by subjugating the women and restricting their sexuality. The call for 
swajativivaham was a tool at the hands of the male members of the 
jatis to dominate the sexuality of women. These processes of jati- 
community consolidation and the call for swajativivaham- for which 
women too were perpetuators- brought the sexuality of women to a 
jati- community matter and thus a matter to be put to the surveillance 
of jati- community collectives. The consolidation of the jati- 
community and the imposing of swajativivaham resulting in the 
surveillance of women sexuality checked the trans-jati- community 
exchanges or distribution of women sexuality. Therefore the jati- 
community consolidations in the colonial period in Keralam was also 
a reordering of the distribution of women sexuality within the frames 
of jati- communities. Thus a monopoly was established by the 
maledom of each and every jati- communities over the females of 
these jati- communities. The impact of these structuring on women 
were as follows: (1) the free mobility and rights enjoyed with respect 
to the spaces were curbed (2) the rights over the property were 
redefined (3) strict surveillance upon the sexuality of women were 
maintained and the tools like defaming, im/moral policing, gossiping 
were used to demonize the detractors. 


Along with these developments, as the women were circulated 
within the jatis, the hypergamy and hypogany were restricted. The 
transformation of Brahmanical Patriarchy was subjected in this regard. 
As all the j@tis were pushing them into the Hindu religious domain 
with restructured jati- community relations and grafted sexuality codes, 
pativratya- at least in theory- became the prerogative and duty of 
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women belonging to every jati. Embedding of pativratya and moral 
codes associated with it into jati- community norms, the socio- religious 
reform movements andreformers were constructing pativrata in every 
woman of jati- communities and thus in every Hindu woman. The 
reservation of pativratya provided to the Namboothiri women and the 
free access to sexuality of women belonging to other jdatis was 
transformed. This was not altogether a peaceful process. The lethal 
tools like shaming, honour killing and out-casting were used to impose 
the patriarchal codes and enforce maledom upon women. 


Thus the creation of Malayali Hindu patriarchy is to be seen in 
the domains of jati- community consolidations and the proliferation 
of pativratya- at least in theory- among the women of entire jati- 
communities who were finding their spaces in Hindu religion. 
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Rights for Property 
and Livelihood: Demands 
from Namboothiri Women 


The shaping of the perceptions of rights in the society is a 
laborious task as it involves multidimensional engagements with the 
social institutions which acts as nerve centers of the society such as 
family, community (jati), State, etc. In many cases, the engagements 
and confrontations were so pitiful that the persons involved were to 
lead lone battles against all these institutions. Such situations were 
intense in the cases in which the struggles were monopersonal. But, 
such struggles too were important in shaping the perspectives on/f 
rights, as the collective movements were. Take for example, the 
emergence of consciousness on/f rights among the Namboothiris of 
Kerala. There were collective engagements which tended and worked 
to satisfy the patriarchal desires of the aspirant Namboothiri males. 
Many of these engagements were projected as pro- women or women 
emancipatory movements. But the desires which shaped the agendas 
of such collective engagements were purely patriarchal and the desired 
rights were those authorized by the stalwart patriarchs who acted 
and worked as the patrons of the movement.' Whenever activities on 
the part of women went beyond the authorization of these stalwarts, 
such activities were seen as aberrations and something which should 
not be accorded.” 


In this paper, attempts are made to trace out the activities of 
some women among Namboothiri community, who were not backed 
up by the stalwart patriarchs- the leaders of reforms among 
Namboothiris, yet fought their causes and possessed their rights during 
the early decades of 20" century. These were, though not among the 
celebrated activities- such as widow remartriages, marriage of younger 
brothers of Namboothiri families, abandoning of Ghosha, etc.- 
important in constructing the perspectives of rights among the women 
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among Namboothiris. The demands and the activities to materialize 
those by these women were very much associated with the everyday 
lives and thus were mainly focused on sustenance, which the state 
and jati, in different contexts were forced to accept. 


SMARTAVICHARA OF THATRIKKUTTY 


Let us take the context of Smartavichara of Thatrikkutty to trace 
out the nature of State- jati- gender relations. It happened in the year 
1905. This incident is taken as an example because of its relevance 
as an issue which touched whole of Keralam. No part of Keralam 
was put outside the purview of its consideration. (It could also be 
treated as the first instance when Malabar, Cochin and Travancore 
were integrated during the colonial period). 


The Smarthavicharam of Tathrikkutty was an important episode 
in the history of Keralam. Sheeba K. M. who has studied on the 
Smarthavicharam of Tathri has presented the incident as follows: 


The incident had obviously created an uproar in all the circles 
of the community, and shook it at its decadent roots. The effects 
this incident had can be gauged on the basis of the frequent 
presence it has found in writings of different leanings legal, 
aesthetic, male chauvinistic/patriarchal, journalistic, from the 
point of women’s subjectivity and also from the way this woman 
got placed in myths and popular beliefs.’ 


To make the context vivid, it is necessary to understand the 
situations in which Tathri’s sins were constructed. Such an 
understanding will help us to portray the probable situations in which 
a Namboothiri girl was brought up in the late decades of Nineteeth 
century and early decade of Twentieth century. The total episode of 
Tathri’s Smarthavicharam and Swaroopam Chollal brought into 
discussion on the pathetic and insecure situations in which the girls 
among Namboothiris were living in their houses. The persons who 
were included in the list of 65 men who had sexual relations with her 
included her father, brother, brother in law and kinsmen. This list of 
persons,- close relatives as molesters- (though cannot be generalized 
in/ for all families) was an indicator of the alarming situations in 
which Namboothiri girls were living in Kerala. Tathrikkutty, who 
still remains in the public discourses of Kerala as a seductive- sexual 
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icon had her first sexual experience- rape- at an early age of around 
ten. She had recollected it as a painful and fearful experience during 
Smarthavicharam. Rape, compulsion, threatening, blackmailing etc. 
were used by the molesters to win her consent is evident from the 
Smarthavicharam records.* 


This study does not intent to go into the details of the Smarthavi- 
charam of Tathri> by giving an account of the incidents or tracing its 
otherwise relevant dimensions. The focus of this study is on how the 
procedures were on; how the jati elements were latent in those; how 
the jati status were recognized and how the recognition was confirmed, 
communicated and executed. These questions are relevant in the 
contexts of discussions on hierarchy, power, rights and obligations 
with respect to the interactions within the jdtis. Along with these, 
attempts are also made to delineate how the Smarthavicharam of 
Tathri had imbued in it the modern notions of justice by incorporating 
opportunities for the victims to prove their innocence; the measures 
taken to curb the malpractices and bribes associated with the 
Smarthavicharam and the shift in the status of Sadhanam after the 
trial, legally. 

The rules regarding Smarthavicaram insist that the petitioners 
should approach the king and should be asked to do the needful; 
upon which the king will invite four mimamsakas (Scholars n 
Dharmasastras) and a Smarta and send them to the house of the 
complainant. Along with these persons, king should send a purakoyma 
(Brahmin as the representative of the king) presenting him with a 
shawl. 


The duty of the mimamsakas is to frame questions. The questions 
should be communicated to the representative and the Smarta. During 
the course of the vicharam (trial), the purakoyma should, keep silence 
and sit there, listening the proceedings. When, on occasions, he finds 
the questions as improper, the shawl is put to ground. Thereupon the 
questions will be reconstituted. The reporting of the proceedings of 
trial was the duty of Smarta. Once the faultless reporting is done, the 
purakoyma should go out of hall. The Smarta was the one to 
pronounce the vicharam if the lady is guilty along with the men who 
courted her. The king has the duty to settle the lady in some part of 
the country and provide her with the means for subsistence. King is 
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also bound to excommunicate the men involved and banish them 
from country.° 


The textual dictates are followed in the procedures of 
Smarthavicharam is attested by the trial records of Tathrikkutty.’ But 
the records will give us the real dimensions and depths of the diktats. 
When going through the records, the first thing that captures attention 
is the involvement of the State in the proceedings of vicharam. The 
entire state machinery was used- including the state exchequer’, state 
offices including the office of Sarvadhikaryakkar, tehsil office, police 
station and the bureaucracy, state buildings etc- to investigate and 
finalize a petition regarding the chastity of a Brahman woman. The 
nexus between the jati and state was much deeper. Sheeba. K. M 
observes it as follows: 


...the trials had to have the sanction of the Raja. Not only this 
but the Raja provided the assistance of the officer Purakoyma 
and in the final stage, had to give his consent for the 
pronouncement of the verdict of Swaroopam Chollal. At rare 
instances when an ///lam was found unable to meet expenses, 
the Raja was found to even sanction funds. The trials then were 
not closed community affairs but that which were designed to 
send larger signals into the society reflecting the superiority of 
the Namboodiris.? 


When the textual and procedural accounts pertaining to the 
Smarthavicharam are verified, it can be easily understood that the 
king/ state exercises a superior position in the matter of jati. Though 
the King had a ritually inferior status, it did not prevent him from 
intervening in the chaotic situation faced by the ritually superior 
Brahmins. The Brahmins were also content to submit to Kingship in 
any of the matters pertaining to the jati. The situation is very much 
vocal and explicit in enlightening us about the nature of relations 
between /ati and the state. 

Observing the nature of intervention and the procedures of 
intervention of the state in the situation of Smarthavicharam, we can 
trace a fivefold exercising of authority of state over the jati (say, 
Nambudiris). 

(1) The diktats in the Sankarasmriti and the act on the part of 
Brahmins undoubtedly affirm the political superiority of the King/ 
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State. The jati status of the King was not a matter of concern. 
Sankarasmriti has explicitly asked to invoke the intervention of the 
king in the times of chaos and to find solution for the problem and 
mend it through the agency of the King- the State.’ During the times 
of peace too, king was the patron.'! Moreover the period from 1792 
is the period of various forms of transitions in Keralam- socially, 
politically and economically. Some changes were drastic, profound 
and deep rooted. The changes brought about by Marthanda Varma 
and Dharma Rajah in the State of Travancore and by Sakthan 
Thampuran in the State of Cochin were strong enough to shackle the 
holds of Brahmin supremacy existed in Travancore and Kochi.'* These 
political interventions along with the Mysorean interlude’ have paved 
the ways for the shifts in the political and social positioning of 
Brahmins and Kings. Thus by the end of 19" century and the beginning 
of 20" century, there happened a transition in which the social, political 
and economic dependency of the Brahmins became so deep.'* Though 
their dependency upon kings was an established fact,'> the religious 
upper hand they maintained through their ritual status was illustrated 
by some scholars’® relying on the description of Samuel Mateer.!’ 
But, in reality the descriptions reiterates the dependency of Brahmins, 
even for food on the State. Mateer has cited the acts of Rajah of 
Travancore while welcoming Azhvanchery Thamprakkal."* 
Azhvanchery Thamprakkal was viewed as the chief of the 
Namboories, though he possessed no distinct jurisdiction over them." 


(2) The King/State was the sole authority to intervene in the 
matters of jati. The jati elders were permitted to take all decisions 
pertaining to the j@ti rules- be it an addition, annulling, and departures 
from the existing rules. But though they and the body in which they 
were members function as the agency to determine the alterations 
had full rights over the decisions, it should had to be authorized/ 
sanctioned by the King/ State. There is an important occasion within 
the course of Smarthavicharam of Tathri which substantiates this 
argument. The occasion is of the meeting called by the Rajah of 
Cochin on the 9" of Edavam, 1080 (1905 May 22") at Thrissivaperur 
(Thrissur) in which the elders and prominent persons among the 
Namboothiri Brahmins were present and the decisions were taken on 
the hitherto unknown and unheard purushavicharam (summoning 
and trying the males whom Tathri had stated as courted with her).”° 
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The proceedings clearly recognize the authority of the King over the 
Brahmins and the elders. Prominent members recognized the fact 
that the King has the right to order them.”' Further, the proceedings 
note of the meeting is a document which substantiates the full authority 
of the jati council to decide on the matters pertaining to the jazi. The 
decision to conduct the purushavicharam was taken according to the 
sanction given for the same by the jati council. When the King/ State 
felt it necessary to take advice on specific matters pertaining to the 
entire ati relations, social relations etc. they summoned the Brahmins 
and did so. 


(3) The above mentioned decision to conduct purushavi- 
charam, taken at the Thrissivaperur council of Brahmins clearly 
indicates the unbound authority of the King/ State to intervene into 
the customs, traditions and even the texts. It also indicates that the 
King enjoyed the power to direct the jati council/ elders to revise, 
reformulate, delete or even add norms to the texts or practices, 
provided the jati elders/ council declared it permissible. This could 
also be seen as a clever tactics on the part of the State to shield its 
decisions which would have invited the wrath of the dominant sections 
in the society. The point is that there were occasions in History when 
the jati elders/ councils acted according to the demands of the State. 


(4) Though the elements of intervention and some sort of 
compulsion could be traced from the dominating King/ State when 
jati sanctions were sought for the smooth conduct of state matters, it 
could be noted that utmost attention and neutrality was maintained 
when it came to matters related to problems within the jati and of the 
persons within the jati. This neutrality and attention- within the scope 
of legality and norms of the age- could be traced in the 
Smarthavicharam procedures. The involvement of the purakoyma, 
who himself was a Brahman- a knowledgeable person regarding the 
procedures of Vicharam is concerned- with rights to dissent is clearly 
an indication of the use of jurisdictional power and neutrality of the 
state. On certain occasions, in the matters in which the King decided 
to stay off from the council, neither he nor his representatives attended 
it. On such occasions, the reports of jati councils and the decisions 
taken by the elders were called for. There was such an instance 
associated with the Smarthavicharam of Tathri. After the vicharam 
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and Swaroopam Chollal (pronouncement of guilt and declaration of 
excommunication of the guilty people) there was a system of giving 
pampu” for those who pleaded before the Smartha by making 
donations at his temple” and after performing certain rituals.*4 In 
this case, after the swaroopam chollal Moothamana Bhattathiri issued 
pampu to Sucheendram Temple favouring two members of Mallissery 
Mana (Parameshwaran Namboodiri and Madhavan Namboodiri) at 
Guruvayur. 


The interesting fact was that there was a communication sent 
by Dewan Vencata Row to the Resident on 12" June 1827 as follows: 


Anamboory named Trivickraman came to me some time ago and 
showed an order under the signature of certain legislatives 
Nambudiris, directing him to take his oath by ordeal in the Pagoda 
at Soochindram to prove that he is innocent of the crime he is 
accorded of having committed in the house of another Namboori. 
Iinformed him of the positive prohibition that exists in the country 
with regard to oath by ordeal... [beg you will be pleased to write 
to the Dewan of Cochin to direct the Namboory inhabitants of 
that country to change their mode of proving the innocence of the 
persons accused of any crime by adopting some other measures 
instead of ordering them to take their wrath by ordeal.” 


There was also a communiqué from the Minister of Consultation 
in 1844 referring to the ghee ordeal which states that “the Governor 
in Council observes with satisfaction that the Rajah of Travancore 
has characterized the Ghee Ordeal as an improper and uncivilized 
practice, and that His Highness has disclaimed all further intention 
of preparing its revival.”° 

It was after all these decisions on the part of the State of 
Travancore and the communication to the King of Cochin, that the 
Smarthan Moothamana Bhattathiri issued pampu to Parameshwaran 
Namboodiri and Madhavan Namboodiri. Thus it could be seen that 
the pampu was issued for an ordeal which did not exist at the time of 
the issuance of the pampu. That was a clear case of cheating for two 
reasons: (1) A Pampu- as an order given to a person who was found 
guilty- had the status of an order to keep the existing orders of the 
Smarthavicharam in abeyance till the person in question proves his 
innocence at Sucheendram temple. The existing orders were kept in 
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abeyance till the person in question performed the trail of ordeal. 
While issuing the pampu, Moothamana Bhattathiri was fully aware 
of the fact that this pampu was of no use as the government of 
Travancore had banned the custom. Thus by issuing pampu, the 
Smarthan Moothamana Bhattathiri was letting the excommunicated 
Parameshwaran Namboodiri and Madhavan Namboodiri to enjoy a 
bail period. (2) Further, neither the Smarthan Moothamana Bhattathiri 
was involved in the trial of Tathri nor did he try to obtain sanction 
from the King to issue pampu.”’ 


This created dissatisfaction and ignited rage among the 
Namboodiris of Thrissivaperur Yogam and they filed petition before 
the King.”* King decided to keep out of such a council and asked the 
members to decide and intimate the decision taken.” The decision to 
block Moothamana Bhattathiri and his family and others who 
associated with him in the act of issuing pampu was taken in a jati 
council of the elders and other prominent members, with the consent 
of, but in absence of the King or his representative. This indicates 
the nature and level of autonomy the King/ State had given to the jati 
councils. 


(5) Lastly, but most importantly, a matter to be understood is 
that, though the King/ State stood as the settler of disputes/ patron in 
the times of peace, he dictated nothing. It is to be understood that the 
King/ State owned everything- including the persons and the offices 
assigned to them. This is explicitly pronounced on occasions when 
such expressions of possession were necessary. Take for example 
how the King had addressed the Smaartan. In the first official letter 
sent to him asking him to conduct the Smarthavicharam of Tathri, 
the Smarthan was addressed as Nammude Pattachomayarkk.*°Though 
these factors were latent in the expression and exercise of the 
deliverance of the power, the autonomy of the jati- through the agency 
of the elders of jati or jati councils- to consider the matters of dispute 
or settling of chaos were preserved. The King/ State, though was 
involved and worked to mend everything regarding the jati, preserved 
a role of witness for him. 

It is also to be considered that in certain aspects with respect to 


the rights of woman in question- Tathri, the State has gone beyond 
the diktats of the Sankarasmriti norms. As can be read in the orders 
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issued, government has categorically shifted her position from that 
of a ‘degenerated woman’ as suggested by the Sankarasmriti norms 
to that of an independent woman. The recognition of this status by 
the State was important. 


In the letter from Sarvadhikariakar to the Sub- Magistrate, 
Chalakkudy, it is categorically stated that: 


... the woman after the Swaroopam Chollal is at full liberty to 
act as she likes to that government has no authority or 
justification whatever to consider that she is one who is under 
any restraint. She is woman who has got full liberty of her person 
and property and the only reason for the requisition and 
necessary precautions should be taken to see that in as much as 
she has confessed to her immoral intercourse with so many 
persons of various positions in life, there may perchance be 
persons who moved by violent passions may be tempted to do 
her harm. So, all that we want to do is to render her such help as 
everyone is justified in expecting from the government when 
the safety of ones person and property is apprehended. You will 
therefore see that the police or anybody else do not consider 
her to be one who is under any restraint or who has lost her 
liberty of action. She may freely move about whenever she likes 
and there is no need for anybody to escort her or to do any such 
thing.?! 


ESTABLISHMENT OF THE RIGHT OVER 
THE PROPERTY OF HUSBAND 


The significance of the historic life of Uma Antharjanam has 
been discussed by the present author earlier.** Uma who was born in 
Narippatta Mana was married to Cholayil Parameswaran Namboothiri. 
She had two kids- one female and one male- in that relationship. As 
was the custom among the Namboothiris, Parameswaran Namboothiri 
had his second marriage which created tensions in the marital 
relationship of Uma and Parameswaran, which culminated in the 
abandoning of husband’s house by Uma along with the kids. There 
were several attempts on the part of the male members of Cholayil 
and Narippatta Manas to appease her and bring her to the lines of the 
families, but she opted to annul the relation. 


42 | Shaping of Rights: Jati and Gender in Colonial Keralam 


When they found they could not make her to submit to their 
demands, her family members and in laws decided to break the ties 
of relationship with her completely. The breaking up of the ties of 
relationship with Uma was not merely the ousting of the lady out of 
the household. It involved the annulling of relations through legal 
settlements in which Uma and Cholayil Mana were parties. An 
agreement was drawn in between them in which Uma was given 
landed assets and the custodianship of her daughter where as she had 
to handover her son to Cholayil Mana annulling all her claims and 
rights over her son. Settlement was done at the registrar office. There 
as per agreement, she handed over the male child into the hands of 
an elder lady of the house of Parameswaran Namboothiri.** 


Though the life of Uma Antharjanam was discussed in an entirely 
different light in a judgement tone by the reformers among the 
Namboothiris, like V. T. Bhattathirippad, the life of Uma in total was 
repeatedly demanding change in the patriarchal attitudes towards 
women and their roles as decision makers of their lives and agents of 
change.** Her break from the families by receiving share in the 
property and getting it recorded in registry department, thus making 
it official, itself was something which created change in the 
Namboothiri community. The very agreement which authorized her 
rights over landed properties denied her the right over her male child 
and made her daughter loose her right to the enjoy her access to her 
father and paternal kins shows the intensity of patriarchal mentalities 
existed among the Namboothiri families in the life and times of Uma 
Antharjanam. 


MApHaAvi ANTHARJANAM CASE 


Madhavi Antharjanam was married to Govindan 
Namboothiri of Malika [lam situated at Peruvanna Amsam of 
Kozhikkod. Govindan Namboothiri as per the tradition among 
Namboothiris got married again and abandoned Madhavi 
Antharjanam. There upon, Madhavi Antharjanam filed a petition 
before Sub Divisional Magistrate on June 30" 1932 praying the court 
to direct her husband to make provisions for her sustenance. When 
the court summoned Govindan Namboothiri, he submitted before the 
court that he married another woman only for begetting children. He 
also agreed before the court he would provide the provisions for the 
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subsistence of Madhavi Antharjanam. Madhavi agreed to this 
settlement and the petition was dismissed.** But the agreement was 
violated by Govindan Namboothiri. There upon, she again approached 
the court for orders sanctioning maintenance.** 


The case was taken for hearing on 29" July 1932. The court on 
that day pronounced its judgement directing Govindan to make a 
monthly payment of an amount of Rupees four to Madhavi as 
maintenance amount.*’ 


The case filed by Madhavi Antharjanam seeking orders for 
maintenance from her husband Govindan Namboothiri was the first 
of its kind in Malabar among Namboothiris. The attempt on the part 
of Madhavi to seek justice in her marital relationship through court 
was a bold move in that age. She surpassed the families involved and 
the caste stalwarts to solve the injustice she met in the marital 
relationship and sought the intervention of state to solve her problem. 
This very act shifted the position of marriage and marital relationship, 
which were hither to the matters of family and caste to those pertaining 
to state. The very act of Madhavi, approaching the court for solving 
marital issues and the outcomes there upon gave an assurance to the 
destitute women abandoned by husbands regarding their maintenance 
by the husbands. 


Thus it should be understood that the ‘reformation’ among the 
Namboothiris and the transformation among them were not processes 
instigated merely by/ through the initiatives of Yogakshema Sabha, 
Unninamboothiri and the influential stalwarts of the movement like 
V. T., MRB, Muthiringott or the people who worked with them. There 
were active engagements on/ from the part of the women for 
transforming their everyday life situations and to find remedies for 
the incidental problems they met. These engagements were out of 
the purview of the agendas set by the stalwarts of the mainstream 
movement. Women like Tathri, Uma and Madhavi and those like them, 
who engaged Brahmanical Patriarchy from the plains of everyday 
lives, were challenging its pativratya norms in various dimensions 
and were attempting to disintegrate the highly patriarchal spaces, thus 
finding the spaces which could accommodate them too. The attempts 
which have been cited above, about which discussions are made and 
those attempts similar to these, by the women as agents, which are 
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snubbed into forgetfulness and swept out from the historical discourses 
are to be revisited to know about the unsung heroines in the domains 
of social reformations. 
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Right to Eat Together: Episodes of 
Mishrabhojanam in Kerala during 
Early Decades of 20th Century 


Dining with people belonging to different jatis was considered 
as a taboo, which was considered as a reason for pollution and the 
resultant loss of one’s own dati till the early decades of 20" century. 
This loss of jati could be compensated by going through various rituals 
declared by the jati councils and payment of money as a part of fines 
imposed upon the violator of jati practices. Keralam witnessed series 
of Misrabhojanam Misrabhdjanam (interdining) struggles against the 
taboos inflicted upon the dining. The depth of the taboos on interdining 
can be understood when one come to understand that even people 
belonging to Brahmin Varna too were not allowed interdining. It was 
in such a situation that an interdining was organized at Paroli Illam 
situated at Madappalli, in Changanacherry in which many jatis 
included in Brahmana Varna attended and had food together. People 
from Namboothiri, Potti, Elayathu belonging to Vazhappalli Yogam 
and others attended the interdining.' In Keralam there were at least 
three major instances of Misrabhdjanam which hit upon the jati 
taboos. In this paper attempts are made to trace out the details of 
episodes which are hitherto unexplored and the impact of those 
incidents upon the society. 


DISCUSSIONS ON MISHRABHOJANAM 


The discussions regarding mishrabhojanam (interdining) were 
there in Keralam in 20" century atleast from 1906. The theme of one 
of the editorials of Malayala Manorama was mishrabhojanam.’ It 
quotes a speech by the president of the meeting in which joint- meal 
was served at Calcutta (present Kolkata). The speech says: ‘I 
appreciate the bravery of the youngsters who took the initiatives to 
organize this feast and share the happiness in this occasion. I am 

(47) 
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pleased to see that lots of Hindus and Muslims are present here in 
this occasion. This feast is organized with an aim to reduce the 
differences not only between Hindus and Muslims but also between 
people belonging to Hindu religion. We cannot make comments on 
the nature of religious beliefs of specific individuals. But, the rule 
that the people belonging to different religions and jatis should not 
intake food sitting together in a room or a commonplace is seen 
nowhere else, except among the Hindus.’* The editorial in Malayala 
Manorama sowed the seeds of the idea of mishrabhojanam among 
the Kearalites in 20" c.4 


KozHIKKopD MISHRABHOJANAM 


In 1911, at Kozhikkod there was a mishrabhojanam in which 
people belonging to Thiyya jati went to the house of a weaver viz; 
Kunjikkurumban and interdined in a feast prepared by them. The 
occasion was a victory celebration with respect to the winning of 
election by Puthan Theruvath Raman as member of Kozhikkod 
Municipal Council. The people who interdined were Pokkanchery 
Sami, Kallinkal Mallisseri Chanthukkutty Vaidyar, Kayalot Peravan, 
Narikuni Raman Vaidyar, Ambali Sankaran, Kallada Krishnan, 
Tavanjeri Kanaran, Arakkal Imbachan, Kattukandi Rarichutti, 
Pavangatt Ananthan, Mallarakkandi Imbichutti, Palakkandi Andi, 
Kannoli Andikkutti, Pudusseri Choyikkutti, Pavangatt Rarichan 
vaidyan, Konnanatt Saamivaidyan, Chettikkandi Velu, 
Ikkiriparambath Rarichan, Karuppali raman, Kareeparambath 
Ayyappan, Kaniyil Chanthu, Kozhikkodan Veettil Bappu, 
Elambilikkatt Chanthukkutty, Chimmantharamel Sankaran, 
Kadappani Kuttipperachan, Kozhikkodanveettil Kannan, Pilasseri 
Rarapakkutt, Kanmanasaami, Kalatthil Choyi, Pulikkal Kanaran, 
Pallath Choyi, Pullangatt Kelappan, Kakkadath Sankaran and Kallan 
Koran, who belonged to Thivya jati. The problem arose when these 
people continued to attend the functions of relatives within jati. The 
people started resistance against these people who did eat food from 
the house of Kunjikkurumban, who belonged to weaver jati. 


THIYYA JATI COUNCIL 


When objections were raised against their act and their continued 
presence in the functions and family get-togethers, a jati council was 
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called at the residence of Kallingal Rarichan Mooppan, at his 
residence viz; Madathil on 27" May 1911. A decision was taken 
recognizing the apology of the persons who interdined. But objections 
were raised against this council itself stating this council was attended 
by the relatives and family members of those people who attended 
the mishrabhojanam. Complaints started flooding and there was an 
uneasy atmosphere among the Thiyyas of Kozhikkod. 


A petition signed by Maviladatthu Kannan and 131 persons, 
stated that they were not willing to accept the decision taken on 27" 
May. It was in this juncture, a jati council was held at the house of 
Choyi, who belonged to Kattukandi Vattampoyil house on June 4, 
1911. Pokkanchery Sami stated before the council that it was he who 
persuaded others to attend the feast. He stated that his intention was 
good and aimed for the betterment of the jati by incorporating the 
weavers- who were minority in that region- into the thiyya fold. The 
persons attended the mishrabhojanam placed their apology before 
the jati council. Accepting this apology the council acquitted them of 
the charges. 


The decision of the jati council was as follows: “It is beyond 
doubt that a jati offence has been committed by certain Thiyyas who 
recently partook of food in a Neithucar’s house, it being immemorial 
custom of Thiyyas to treat such food as forbidden. Bearing in mind 
the disastrous consequences produced and liable to be produced 
hereafter by this interdining, it is decided, this being their first offence 
and the result of thoughtlessness, that the community should pardon 
the interdiners. As unpleasant consequences are bound to arise again, 
should Thiyyas interdine with Neithucars, it is further decided that 
the interdining cannot again permitted.” 


ANNUAL CONFERENCE OF THE MALABAR DISTRICT 
CONGRESS COMMITTEE: 1913 


In 1913, the venue of the annual conference of the Malabar 
District Congress Committee was at Athazhachira situated at 
Akathethara, Palakkad. The mishrabhojanam conducted at the venue 
of this conference gained historical significance. The food was served 
to all attendants irrespective of the jati status at the shed constructed 
at the venue. All the members attended the conference ate the food. 
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But the people belonging to the dominant jdatis started mobilizing 
against this act. The key person behind this mishrabhojanam was T. 
R. Krishnaswami. He was excommunicated from his ati.® 


MISHRABHOJANAM AT CHERAI 


Three years later, in 1916 a programme of interdining was 
organized at Bombay (present Mumbai). The report on the feast is as 
follows: 


A grant feast was conducted with the participation of people 
belonging to various jdtis and religions from various parts of 
India at Bombay. Around 450 persons attended the feast 
including prominent personalities like Sir. Narayana 
Chandavarkar’. Among these, 20 persons were from untouchable 
jatis; 225 were Brahmanas and 50 were women.® 


Modeling this feast and internalizing the spirit of the programme, 
Sahodaran K. Ayyappan decided to conduct interdining, organizing 
some likeminded people. Some had warned that this programme will 
cause damage to his image among the community members. But 
denying such warnings, Sahodaran K. Ayyappan, with determination 
planned the event. He has described why the event was organized 
and the importance of the same. He says: 


Many people are of the opinion that there is no benefit in 
conducting mishrabhojanam. They opine that ifthe Nambudiris 
and Pulayans sit for mishrabhojanam, the Pulayans would never 
attain elevation for that reason; but of course, for the reason of 
having foods with Pulayans Nambudiris will loss status... the 
thought behind mishrabhojanam is not that it will be helpful to 
gain education and wealth to some sections... the only aim is to 
eradicate the evil of jati difference among the people.’ 


It was planned to include members of Pulayan jati as delegates 
in the mishrabhojanam. But inviting people belonging to Pulayan 
jati for the joint meal was not that easy as they too were bound by the 
jati rules. But that problem was solved when K. P. Vallon and Chatthan 
agreed to participate the function. 

There upon a pamphlet was prepared announcing the event and 


distributed in Cherai. The signatories of the pamphlet were 12 persons- 
K. K. Achuthan, P. N. Achuthan, K. C. Kesavan, K. KUmaran, A. C. 
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Karthikeyan, A. T. A Chandi, K.K. Krishnan, A. Ramanpillai, T. K. 
Kittan, Kuni Raghavan Master, Krishnaseeri Vaidyar and K. 
Ayyappan. The venue of the mishrabhojanam was decided at 
Thundidapparambu at Cherai. Thus mishrabhojanam was conducted 
on 29 May 1917 (16% Edavam 1092) under the leadership of the 
organization, Sahodaran."° 


An oath was taken by the people attended the function. It was 
drafted by Ayyappan. It read as: ‘As jati difference is unscientific, 
harmful and useless, I will do anything I can to curb it using lawful 
means. I undertake this pledge wholeheartedly.’'' The persons who 
attended the function signed in the document in which pledge was 
written. 


The organizers had no clear idea regarding the participation. 
Hence they had kept only a small quantity of food. The number of 
participants exceeded the expected. The people attended the function 
ate the food served by the boys belonging to the Pulayan ati. 


RESPONSES 


The traditionalists did not leave it as a simple event. There was 
an organization in Cherai viz; Vijnanavardhini which acted as a 
reformist organization. They took this issue as a challenge to the 
community and expelled the families from the community."? This 
ignited controversies and many prominent persons argued in favour 
of the event. Citing the expulsion of families from the Vijnjanavardhini 
community, Ayyappan wrote: 


There is a notification of expulsion of some members of the 
Vijnjanavardhini community by the leaders of the organization 
for having participated in the mishrabhojanam conducted by 
the Sahodarasamgham. We are astonished to see such moves 
from a community like Vijnjanavardhini about which we have 
high regards. The action on the part of the community is against 
the principles of Vijnjanavardhini.'4 


Mishrabhojanam conducted by Sahodaran Ayyappan and his 
fellowmen made great impact in the society. Mishrabhojanam was 
organized in various parts of Keralam in the following years. At 
Karukachal, mishrabhojanam was organized in the Nair Service 
Society School. Students belonging to Pulayan jati and other jdtis, 
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including the dominant jdatis participated and were served food 
together.'> At Cherthala mishrabhojanam was organized in which 
Ezhavas, Christians and Nairs participated.'° At Peringottukara, a 
branch of Sahodara sangham was established after organizing 
mishrabhojanam in which people belonging to Ezhava and Pulayan 
jatis participated. The persons, who organized mishrabhojanam there, 
were K. Achuthan and Karottuparambil Raman.!’ 


Eventhough mishrabhojanam gained wide popularity and large 
number of followers to Sahodaran Ayyappan, the excommunication 
declared on several families by Vijnjanavardhini Sabha continued. 
Understanding the situation, Sree Narayana Guru interfered and asked 
his followers at Cherai, Chennamangalam and Paroor to give up 
practicing jati discriminations. He also stated that there is no harm in 
eating with people belonging to Pulayan jazi. If, somebody considers 
it as a sin and attempts to get rid of the excommunication, such persons 
will become degraded souls. For compensating such degradation, they 
will have to eat with the persons belonging to Pulayan jati.'® 


Though there was a timely intervention on the part of Sree 
Narayana Guru for lifting the excommunication imposed by the 
traditionalists of the region, he did not consider mishrabhojanam as 
a worthy practice. In his conversations with Mahatma Gandhi, Guru 
had made his opinion very clear. For a question raised by Gandhiji 
on the methods to be suggested for the emancipation of the depressed 
jatis, other than the jati eradication guru had stated the following: 


They should acquire education and possess wealth. I am not of 
the opinion that there should be mishrabhojanam and 
mishravivaham. There should be equal opportunities for them 
to progress in the society.'° 


Thus it can be seen from the discussions above that 
mishrabhojanam was used as a political tool to bring in people 
belonging to various jatis who were hitherto reluctant to share a 
common place and partake food. The idea behind was to break the 
taboos associated with the food. 


NOTES AND REFERENCES 
'  Kesari, Vol.1, Issue 45, 1931 September 16. 


2 


G. Priyadarsanan, K. C. Mammen Mappilayude Therenjedutha 


Right to Eat Together: Episodes of Mishrabhojanam in Kerala during Early Decades of 20th Century | 53 


Mukhalekhanangal, Kottayam: Malayala Manorama Co. Ltd., 2004, 
pp. 36-37. 


Ibid. P.36. 


Ayya Vaikuntar had led his followers to practice mishrabhojanam 
early in 19""c. itself. But the impact of his ideals upon a wider section 
of population was very meager. 


Proceedings of a Caste Meeting of a Thiyya Community held at 3.45 
pm, on 22" Edavam, 1086, M.E., Sunday, 4" June 1911, at 
Vattampoyil ouse, Kallai, Calicut, kept at Deshaposhini Public 
Library, Kuthiravattam, Kozhikkod- 673616. 


N. Radhakrishnan Nair (ed.), Palakkad: Sthalam- Kaalam- 
Charithram, Palakkad: DTPC, 2011, p. 1/6. 


Sir Narayana Chandavarkar was the justice at the High Court, 
Bombay. He was closely associated with prominent Ezhava leaders 
and reformers of that period. Mithavadi C. Krishnan was close 
associate. 


Mithavadi, Vol.1., Issue 4., January 1916. 
Sahodaran, 1093 Kanni. 


M. P. Sheeja, Sahodaran Ayyappante Jeevithavum Krithikalum, 
Thiruvananthapuram: Mythri Books, 2010, pp. 25-26. 


Ibid. 

Ibid. pp. 26-27. 

Ibid. p. 27. 

Sahodaran, 1093 Thulam. 
Sahodaran, 1093 Vrischikam 
Ibid. 

Sahodaran, 1093 Dhanu. 
Sahodaran, 1093 Makaram. 


Panditar K.K. Panikkar, Bhagavan Sreenarayana Paramahamsar, 
Mullakkal: Vidyarambham Press & Book Depot., 1954, p. 334. 


Rights for New Believers: The 
Missionary Engagements 


Colonial regime in Keralam saw some serious engagements on 
behalf of the missionaries to Christianize the population. Various 
missionary groups were actively engaging in the process of 
Christianization. The backing and support of the Christian Missionary 
groups was important in the process of transforming the Society of 
Keralam from the clutches of jati taboos. There are inspiring and 
influential studies on the topic taking South India as the domain of 
studies. ' 


The Present scholar is citing some examples to show under what 
circumstances the acceptance of Christian religious faith was made 
and how the Church and Missionary groups protected the new 
believers and cultivated in them the spirit of modernity and the will 
to gain freedom from the clutches of jdati rules.’ It is said that the 
‘Modern Christian Missionary Societies had their origin among the 
Baptists of England who formed their Society... on a very small and 
humble scale in 1792.” 


INTRUSION INTO THE ORDER OF THINGS 


The life of Krishnapal, whom the Baptist society treats as the 
‘first Hindoo Convert’ and his situations to accept the Christian 
religious faith, is pictured in the Memoir written on him. It says: 


...for in India, from time immemorial, different classes of 
persons are separated from each other. One caste or class never 
associates with persons of another caste; and., from one 
generation to another, each family pursues the same business, 
and belongs to the caste to which all their ancestors were 
attached. Christianity is now rapidly abolishing this order of 
things; but probably generations will yet elapse before this 
(54) 
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system will be entirely destroyed, and men associate as on a 
level with each other.* 


The above quoted words show the spirit of the missionaries and 
also the goal which they had. The desired goal was the total change 
in the attitudes of the jati society through Christianization. This, as 
they were well aware, was never an easy task as the caste society was 
equally potent to face the challenges. But, under the protective 
coverage of colonial administration, the missionaries did work to gain 
support among the natives. 


DEMANDS FOR THE BENEFITS OF 
THE New BELIEVERS 


Exploiting the favourable circumstances of the colonial 
administration, how the missionaries were demanding the benefits 
for the new members of their orders and how the rights of these new 
members were established were studied and understood in detail. 
There were no arenas of life of the new Christians those were not 
attended by the missionary orders. Take for example, the following 
instance in which the Acting Bishop of Cochin wrote to the Dewan 
of Travancore, Vencata Row: 


...enclose for Your Excellency’s information several copies 
regarding the right of inheritance to the sons and daughters of 
hereby converted Christians and also the complaints of a 
desolate family which had been deprived of the property of his 
deceased father by a Tassildar, who seems to have acted rather 
as a highwayman than as a servant of a civilized government. 
As the injustice is evident, I hope Your Excellency will be 
pleased to redress speedily this wrong and to order to restoration 
of the property to their legitimate owners and legitimate heirs, 
who have been unjustly deprived of it in the Sircar’s name, 
without being necessary any further diligence or interference 
on my part.> 


But for the polite words, the Acting Bishop of Cochin was 
fielding a ‘must do’ diktat before the Government of Travancore for 
the new members of his religious order. The pressure on the 
Government for acting as per the demand of the Bishop was evident 
from the continuing correspondence that the Dewan was making with 
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the Resident, Colonel D. Newell. It was in such a situation that the 
Dewan Vencata Row wrote the following to Newell: 


Upon the whole, I beg to say that the questions of some 
importances regarding the freedom to be given to the changed 
women to cover their breast and the right to inheritance to the 
sons and daughter of the newly converted Christians are to be 
considered as finally settled...° 


The depth of the crisis to which the government was pulled by 
the interference of the Bishop on behalf of the new Christians can be 
read in Vencata Row’s words itself: 


The officers of the court inform me that they with a view of 
ascertaining the correctness of what the defendants states have 
given orders for the attendance of the both and that they hope to 
have some proper and authoritative informations from the Bishop 
regarding the usage of the Christians, but that they did not 
prepare themselves to pass any decree either one way or the 
other before these will be convinced with the propriety of settling 
the dispute lawfully.’ 


The pressure which the leadership of Christian orders was giving 
to the Governments, on behalf of their new members, reflected their 
protective instincts. Politically, socially, legally and religiously, the 
Christian orders were challenging the caste rules which hitherto 
dominated the lives of the new members. The pressure was so 
enormous that the Government had to decide on making new laws 
which would benefit the new Christians and also their ‘Heathen 
cousins’. The coercive, dictating and ignorant State was becoming 
accommodative due to the pressures from the missionaries and the 
British authorities. In the petition by the Acting Bishop of Cochin, 
which brought complex situations and legal issues, the 
recommendation from the Dewan after consulting lawyers was as 
follows: 


...they are of opinion that whatever may be the estate which 
the newly converted Christian has acquired by his own labour 
and exertions shown by the right of his son and not that which 
he has not acquired from his Heathen ancestor, because 
otherwise... persons anxious to benefit their sons to submit 
them themselves to the Christian faith with a view of depriving 
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their nephews and other lawful claimants of their respective 
rights.® 


CHALLENGING THE TRADITIONAL ORDERS 


The influences of Christian missionaries were not confined to 
the protective activities but also in preparing the people to challenge 
the traditional orders of the society of Keralam. On such issues related 
to the dignity of the persons baptized, the Christian Orders never 
relaxed. On 15" October 1851 the then Dewan submitted report No. 
1577 explaining why the new- Christians cannot be permitted to use 
roads used exclusively by the people of ‘high caste. It also ordered 
that the new- Christians are to use the roads and ways assigned for 
people of low castes. 


The attitude of the Government was that accepting the Christian 
faith was merely an act of changing the creed; not the birth status. As 
such the new- Christians were required to conform to the customs 
and duties assigned to the people of the caste. In response to this 
diktat Rev. J. Haksworth wrote to Lieutenant General M. Cullen, the 
Resident. It said: 


...becoming a Christian convert, he of the low caste must be 
provided and treated as a Christian subject of the kingdom or 
become practically an outcaste and an outcaste to, importing 
that so long as a low caste convert is known to be of such origin 
he is never permitted to enjoy the same previlages as those 
possessed by the original Christians in the intercourse and 
dealings with the high caste Hindoos.’ 


By the middle or a late of 19" century, in Keralam the Christian 
leadership with the help and support of the British officials had 
confronted the caste structure and the State structure which protected 
the caste structure. The confrontation was that vehement that the 
government had to declare its position as follows: 


...aS long as the missionaries and their converts do not bring 
themselves into collusion with the Hindoos of High Caste and 
do conduct themselves feacibly and prudently, there is not the 
slightest objection on the part of the Sircar to the discrimination 
offending Christianity in the country to the possible extent and 
it ever has been and shall be the case of the Sircar, that it shall 
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suffer neither itself nor its Hindoo subjects to the first to offend 
in their dealing with the Missionaries and their people.!° 


In the same issue, Rev. J. Haksworth wrote again to Lieutenant 
General M. Cullen citing the caste bias and intolerance of the Dewan 
which prevented him from meeting a Young man, who was a new 
Christian- for the reason that he was a Christian. These acts which 
were the reflections of the mentalities imbued by the caste norms 
which railed it on the tracks of inequality, which were taken as a 
natural expression or a normative procedure, were seen as offensive 
acts which dehumanised the recipients. The missionaries were not 
ready to succumb to the caste prejudices of the dominant castes. They 
demanded humanitarian treatment for their followers and asserted 
that they should be allowed to use the public roads and public spaces. 
Haksworth wrote: 


...the Dewan’s order was a perfect innovation in as much as it 
deprived Christian converts in these parts of the privileges which 
they had up to that time enjoyed, first; the privileges of going 
along the public roads and entering courts of justice as other 
Christians. !! 


As stated above, the demand of the missionaries was the right 
over the public spaces and the services from the public offices to 
their new followers. But, such public spaces and public offices were 
not common or even, to say was not known to the society of Keralam. 
The contestations were based on the demands on what were hitherto 
unknown to the society. Whatever demanded for the new- Christians 
by the missionaries were not even known to the rulers. Even in the 
contexts of contestations, the Dewan on behalf of the state was 
reiterating the claim of the dominant sections of the traditional society- 
‘the caste hindoos’. The sharing of the spaces dominated by the 
members of the ‘superior’ castes of the society was unthinkable as 
far as the administrators of the Native States were concerned. As 
such they were trying to protect such domains from infringements 
and demanded abstention from such domains. But, the missionaries 
under the umbrella of the British officials and the office of Residents 
were constantly attempting to push for the demand on the public, as 
they were extremely aware of the impact of the equality in spaces 
and the change that would happen due to the opening of hitherto 
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unshared spaces reserved for the superior castes in the minds of the 
new followers of their faith. The effect was that the missionaries and 
their new followers developed as pressure groups in the society, 
demanding the rights and recognition of the reforms they brought 
into their lives. 
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Demanding the Rights for 
Government Jobs: The Memorials 


Jati played an important role in the sanctioning of social spaces 
and conferring the opportunities to the individuals in the society of 
Keralam during the colonial period. The disparities between the people 
belonging to the inner circles of the jati structure, who were considered 
as the dominant jatis and the people belonging to the outer circles of 
the jati structure were seen evident in the matter of jobs in Government 
Service. 


TRADITION OF APPOINTMENTS AND THE MEMORIALS 


The application submitted for jobs in the Government Services 
in the Princely States of Cochin and Travancore by the qualified hands 
belonging to the outer circles of the jati structure were out rightly 
rejected only for the reason that they belonged to certain jatis which 
were considered as low. Some of the rejection letters of the 
applications submitted by qualified Ezhava applicants for jobs in 
government services in the Princely States of Cochin and Travancore 
during the last decades of 19" century will give us an idea regarding 
the situation. Mr. P. Velayudhan who had secured Bachelor of Arts 
Degree and was in service of Madras Presidency in the office of 
Inspector General of Registration, a native of Travancore, was rejected 
when applied for a post in Travancore service.! Similarly when M. 
Govindan, an Ezhava by /ati, who too was a degree holder, applied 
for a job post in Travancore judicial service, the application was 
rejected stating that ‘the tradition of the State is against such an 
appointment’’. Referring the census report of 1901 of Travancore, 
one can find that there were 13181 job posts in the Travancore 
Government. Among these, 8906 posts were filled with Nairs. Foreign 
Brahmins were posted in 1969 job vacancies. The Christians were 


(61) 


62 | Shaping of Rights: Jati and Gender in Colonial Keralam 


posted in 749 vacancies and Muslims in 231. Only 86 posts were 
given to Ezhavas, whose population was around five lakhs.’ 


It was in reaction to these disparities that the monumental 
memorials- Malayali Memorial* and Ezhava Memorials°- were filed 
before the government of Travancore in 1891 and 1896 respectively. 
Later in 1900, when Lord Curzon visited Travancore, the Ezhava 
leaders met him and requested him to take steps to redress their 
educational and political grievances.° These memorials were 
submitted seeking remedies in the treatments of the state against the 
non- privileged sections of the society. The non- availability of 
government jobs to majority as a result of the denial of equal 
opportunities to the diverse sections of the population, prompted the 
people to resort to file memorial before the authorities. 


THE MEMORIAL BY V. PAIDAL 


The relaxed and mostly emancipatory attitudes the British took- 
when compared to native rulers- in the matters of ja¢i discrimination 
is evident from an issue related to the job matters of Mr. V. Paidal. 
He was a second grade amin of the court of district Judge of North 
Malabar in 1923. Paidal was a Mukkuvan by jati. He was taken to 
the British service on 13" March of 1896 as a peon in the Kottayam 
Taluk office. It was in 1916 that he was promoted to the post of third 
grade amin on the recommendation of Mr. Ellis, Collector of Malabar. 
On 1923, January 20", the District Judge of North Malabar V. P. 
Row, Esquire, ICS Bar- at- Law, submitted a prayer before the 
Secretary to the Government of Madras, Home (Judicial0 Department 
while forwarding the memorial from V. Paidal. It said: 


The memorialist is now 48 years old and in the ordinary course 
he will be able to serve for only 12 years more making a total 
period of 18 years in the superior service which will not entitle 
him under the present rules to get full superior pension which 
he richly deserves... I strongly recommend that the memorialis’s 
case favourably and to direct that the whole period of his inferior 
service may be treated as superior service.’ 


APPOINTMENTS: DIFFERENCE IN ATTITUDES 


One can see that when the people belonging to the outer circles 
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of jati structure of Travancore and Cochin were raising their voices 
against the discrimination that they met from the rulers in matters of 
allotting job in the government, the people belonging to the outer 
circles of jGti structure in Malabar were appointed to various posts of 
government service. There were protests from the officers belonging 
to the inner circles of the jati structure, but they were never paid 
attention to by the British government. 


One such occasion was associated with the appointment of 
Churyayi Kanaran, a Tiyya by jati, as Head Munshi®*. Protesting in 
this appointment, Head Sheristadar and Sheristadar, Mr. Sankara 
Menon and Raman Menon respectively at the office of the District 
Collector, resigned from the service. Raman Menon left Malabar for 
Travancore while Sankara Menon stayed in Malabar. Churyayi 
Kanaran later rose to the post of Deputy Collector and he was the 
first to reach that post from among the Jiyyas.° 


PETITIONS AND PROTESTS 


It is to be noted that V. Paidal, who was a Mukkuva by jati, 
entered into the service in 1896. At that time, the Ezhavas were making 
representations and filing memorials before the Travancore 
government for getting posted in the government posts. 


In 1905, Kumaranasan wrote in the editorial of Vivekodayam 
which reiterated the pleas registered in 1896 memorials. It said: “Even 
now, Ezhavas have two matters of grief. The first is that, the postings 
which are given to the Ezhavas when they accept Christian faith should 
be given to Hindu Ezhavas too. The second one is that the children 
of Ezhavas should be admitted to Schools without any 
discrimination.’!° Referring to the denial of job in government service 
to Mr. Velayudhan, the editorial states that, ‘the government had 
declared that the Ezhavas will be appointed to the posts in the 
departments of Forest, Public Works and Police. But the posting of 
the Ezhavas are not being made. Mr. Velayudhan who had special 
qualifications to be considered to the post in the forest department 
was denied the job and he is now working under British 
Government.”!! 


In 1907, Kumaranasan again wrote: ‘There are some officials 
who make false rhetoric that among the Ezhavas there are no qualified 
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hands and they are not posted for job because of this. Dr. P. Palpu, 
Rao Bahadur P. Velayudhan, M. Govindan, B. A., B.L., are people 
having high qualifications. Even though many people who are less 
qualified were appointed to the forest department, Mr. P. M. Raman 
who is a degree holder in Forestry Science was not appointed. Mr. K. 
N. Kesavan, who has meritoriously qualified the Inspector training 
from Mysore Police School, was not appointed in Police department 
of the State.’!? 


The attitudes of the governments- the Native and the British- 
towards the Ezhavas and other jatis who were placed in the outer 
circles will be evident from the plots mentioned above. The position 
of most of the jatis that were placed in the outer circles of the jati 
structure in Travancore and Cochin was very pathetic. Even the 
position of Nairs was not that promising as is evident from the 
participation of the people of that jati as signatories in Malayali 
memorial. 


MEMORIALS AND TRANSFORMATIONS OF 
JATIS AS PRESSURE GROUPS 


Malayali memorial was a great move in another aspect. Among 
the 10037 signatories there were people from different jatis. It was a 
great political move too as it cut across the barriers of the jatis and 
made transorbital political moves within the jati structure so as to 
break its seminal rules of pollution and distance. It also provided a 
common platform for the people to think beyond the jati frameworks. 
Though, for the time being it did not go beyond a limited agenda, the 
standing together beyond jati frameworks was a sign of new political 
move that was to rise in near future. 


A great move which happened along with the memorial 
movements for bureaucratic representation of non- represented jdatis 
of outer orbits in the government was the transformation of jai itself. 
The census reports which provided the demographic details aided 
the jatis to know about their strengths and weaknesses. The local 
nature of the j@tis began to vanish. Instead a new move of converting 
the ja@ti as an organization and its demographical numerals as the 
strength for bargaining the government began to surface on the social 
scenario. The demographical accounts as Nairs as around six lakhs; 
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Ezhavas as around five lakhs etc. were raised as claim for the 
bureaucratic representation. Not only Nairs and Ezhavas, but almost 
all jatis which were pushed to the outer orbits of jati structure by the 
logic of inferiority and pollution, metamorphosised as pressure groups 
during this period stating their demographical potential." 
Demographically backward jatis started amalgamation process by 
making bondages with jdtis of similar status thus forming 
communities."4 


These all were moves for transmuting j@tis as pressure groups 
with demands, programmes, political aspirations, economic vision, 
etc. The jatis and communities which transmuted themselves as 
pressure groups started pushing them into the interiors of power 
structure thus by redefining and redesigning the power structure of 
the State itself. 
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Rights for Public Spaces: 
Claims and Struggles for 
Accessing the Public Roads 


Jati was basically an instrument in the hands of the State to 
maintain socio- political and economic orders. As was the practice of 
Keralam, jati rules were followed with strict vigilance. The central 
theme of jati rules was the diktats of unapproachability. The lower 
jatis were never permitted to cross the prescribed limits assigned for 
them. In any case this distance was crossed; the lower jdti person 
would have surely faced torture. As such, the people belonging to the 
outer structure of the jati structure were never allowed to access the 
public spaces including the public roads. Seeing the people belonging 
to some of these jdtis were considered as taboo as it was the belief 
that the sight of these people itself was pollution. 


The taboos inflicted on the people belonging to outer circles of 
the jati system on the public roads were challenged in the colonial 
period from three domains- (1) from the domain of colonial 
administrators, (2) from the domain of missionaries and (3) from the 
domain of socio- political leaders who carried out the programmes 
of socio- religious reforms. 


(1) 
SCUFFLES AMONG RESIDENT AND 
PRINCELY STATES OVER LAW MAKING 


The social engagements of Ayyankali have left an important 
example of how he had established the claim over public places in 
1893 by travelling through the public roads in a villuvandi (Bullock 
Cart). It was an act of violation of jati rules. Only the people belonging 
to dominant jdatis had the right to use Villuvandi. Ayyankali, a person 
belonging to Pulayan jati violated the rule. C. Abhimanyu writes: 
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One morning the cart drawn by two white bullocks started 
moving through the public roads of Venganoor. Ayyankali was 
inside the cart. In the seat of the driver was a man called 
Kochappi... the cart moved through the forbidden roads. 
Ayyankali was dressed in a white half baniyan, dhothi and an 
upper cloth around shoulders. This costume too was forbidden 
to the polluting jatis. Some of the savarna youths came before 
the cart and tried to block it. They were armed. Ayyankali asked 
Kochappi to stop the cart, which he did. Ayyankali took the 
weapon he had kept in the vehicle... People who blocked him 
stood at a distance... The cart roamed through the forbidden 
roads and reached back at Veganoor.! 


This act of Ayyankali was his first important engagement with 
the dominant jatis for the right over public spaces. By that act, he 
became one of the earliest persons who challenged the diktats of the 
dominant jatis that the people belonging to the outer circles of the 
jati structure have no right to access the public spaces. This diktat 
was traditional and the people belonging to the dominant jatis were 
restricting the people from entering the public roads, as if it was a 
social law. But the law formulated by the Government of the Princely 
State of Travancore gives us a different picture. 


Travancore Government had placed a proposal letter seeking 
concurrence from the British Resident asking him to acknowledge 
the right of people in entering the public roads which was meant to 
be notified by the government. But the concurrence was given in 
such a manner that none of the people belonging to the jdatis of the 
outer circles of jati structure could access the public roads. The letter 
written by Resident to Dewan on 28" July 1865 reads as follows: 


I have the honour to... express the concurrence in the view 
therein taken of the propriety of notifying that all public roads 
shall be considered open to wheeled conveyances without 
restriction.’ 


So as per the decision and notification from the government of 
Travancore at two levels- the native and the British- the public 
irrespective of any reservation or discrimination were entitled to use 
the public roads for wheeled conveyances without any restriction. 
So, by law of the State, there were no restrictions for using the public 
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roads by people belonging to any jati or economic category or religion. 
But, what was implicit was that only the people belonging to dominant 
jatis had the permission to use wheeled carts for conveyances. 


Thus it can be seen that underneath every laws instituted by the 
native governments under the instigation of British officials, there 
were inherent diktats which restricted the entire population from 
enjoying the benefits of such laws. Hence, even after enactment of 
such laws restricting or annulling the public observance of taboos, 
those taboos continued to exist within the society as a continuation 
of traditional practice. 


CEREMONIAL PROCESSION AND POLLUTION 


At some instances British officials had intervened and there were 
series of communication between native officials and the British 
officials. One of such instance of significance is to be discussed. 


In 1918, then Diwan of Cochin, Mr. Joseph William Bhore, 
wrote a confidential letter to the Diwan of Travancore enquiring him 
on the actions taken in Travancore to prevent disturbances on 
ceremonial occasions, where the people belonging to Ezhavas and 
other castes were denied entry. In the letter Bhore wrote: 


It is a long standing custom in this state that when the deities of 

temples of high castes Hindus are taken out on ceremonial 

occasions in the procession through public roads etc., the 

Ezhavas and other polluting castes are not generally allowed to 

approach the procession but are kept at some distances so as 

not to pollute the deity. At the present time when social 
conditions are changing say by say it is rather difficult to 
ascertain with any degree of accuracy what exactly the social 
rights of the different communities are. Jt appears also doubtful 
whether the Darbar have power by an executive order to prohibit 

Ezhavas and other similar jatis from using public roads and 

other public places and it is more than doubtful if they would 

be justified in doing so.> (Emphasis added) 

When we go through the letter, it could be seen that Mr. Bhore 
was concerned on the justice in prohibiting the ‘Ezhavas and other 
similar castes’. He was stressing on the inhumanitarian element in 
such practices. He also had expressed strong doubts on the power of 
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the government in prohibiting these sections in population. But the 
Divan of Travancore used this letter to highlight its point on the 
universality of the custom of prohibition of Ezhavas and similar castes. 
Divan of Travancore wrote to Resident Braidwood, enclosing the 
letter from Divan of Cochin stating the following. 


...I write to inform you that the long standing custom referred 
to by Mr. Bhore obtains in this State also, that is, when the 
deities of temples of High caste Hindus are taken out on 
ceremonial occasions in processions through public roads etc., 
the Ezhavas and other polluting castes are not allowed to 
approach the procession but are kept at some distance so as not 
to pollute the deity.’ 


This document can be taken as an example to show how the 
British administrators and the Native administrators approached the 
issue of the pollution, public spaces etc. While Mr. Bhore was 
presenting his doubt on how “‘to ascertain with any degree of accuracy 
what exactly the social rights of the different communities are” and 
“whether the Darbar have power by an executive order to prohibit 
Ezhavas and other similar castes from using public roads and other 
public places”, the Divan of Travancore had no doubt to say, “when 
the deities of temples of High caste Hindus are taken out on 
ceremonial occasions in processions through public roads etc., the 
Ezhavas and other polluting castes are not allowed to approach the 
procession”. 


These differences in the attitudes had reflections on their 
approaches to the rights of the people of these castes too. This attitude 
is evident in the 1922 letter, which was in response to the letter ROC 
No: 36/ Legislative dated 11" November 1921 of the Chief Secretary 
to the Government, Madras Province. The issue was the removal of 
the notice boards standing on either side of the Manacaud Sasta 
Temple, which proclaimed the prohibition of the entry and free 
passage of the people belonging to the low castes. The letter quotes 
the Tahsildar I of Trivandrum Taluk and informs the following: 


The Tahsildar is of the opinion that the existing prohibition 
should continue. But he suggests that a way may be opened on 
the northern side of the temple for the free passage of low caste 
people by the acquisition of the site as well as the buildings and 
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trees standing there on would in his estimation comes to Rs. 
1603/18 chakrams.° 


This letter clearly states how the Native rulers had internalized 
the spirit of reforms. The protective mentality of the State that was 
extended towards the people of the superior castes and their domains 
is clear. The sanctity of those domains was reiterated in every possible 
instance. In the second letter on a similar issue, as a reply to ROC 
No. 36 of 21/ Legislative dated 11" November 1921, directions were 
given by the Chief Secretary for ‘the discontinuance of the practice 
of putting rough notice boards of bamboo mats during utsavoms of 
temples’.° The explanation of the Dewan Peishkar of Travancore was 
as follows: 


The question arises only when the deity is taken through the car 
streets outside the sacred boundaries of the temple when Sree 
Butha Valis and Sindur functions are being celebrated. In such 
cases, it is very essential that there should be no pollution 
whatever. That period lasts only for ten days in a year or perhaps 
twice that period in a year... Notice boards at the points of car 
streets where there are approach roads with the description that 
utsavom has commenced, are used to be generally put up... 
None has taken any objection, up to this, to that practice. The 
objection that could be reasonably urged is with regard to the 
further description, if any on the rough boards of bamboo mats, 
namely, prohibition of the entry of low castes... It only 
announces the commencement of the utsavom and it is indeed 
very essential that there should be such a public announcement 
to the effect that an important ceremony is being conducted in 
an important temple. Thus it is only a legal advertisement. It is 
better to leave everything to the leaders of non- caste Hindus 
who are to co-operate with caste Hindus to maintain intact the 
long standing custom, till the latter relax the principles. 
Everything depends upon the nature and spirit of the low caste 
communities. It is very necessary that the leaders of non caste 
Hindus should respect the religious sentiments of the Caste 
Hindus on such occasions.’ 


The reiteration that the sentiments of the caste Hindus should 
be respected is echoed in this letter too. 
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As can be seen, the British officers shared sentiments relying 
on the humanitarian aspects towards the issue of caste discrimination 
and advocated for the creation of public spaces and the use of those 
commonly by all irrespective of jati and creed. It can be seen that the 
British officers had exerted pressures upon the native administrators 
demanding the treatment of the people of castes of outer circles as 
human beings. Banning the people belonging to the lower castes was 
a common and age old practice for the native administrators. “None 
has taken any objection, up to this, to that practice.”- was the response 
of the Dewan Peishkar. For the Dewan Peishkar the banning was a 
legal act and he had put the entire weight upon the ‘the leaders of 
non caste Hindus’, the burden of maintaining peace and respecting 
‘the religious sentiments of the Caste Hindus on such occasions’®. 
The burden of tolerance and respect for the sentiments of the ‘caste 
Hindus’ always came upon the non- caste Hindus. 


In the above stated incident we saw how British officials were 
taking up a humanitarian position in the matters ofja¢i discriminations 
and were compelling the native administrators to take necessary actions 
for eradicating such social practices. Sometimes by interference, 
sometimes by directions and sometimes by strict orders, the colonial 
authorities had made it sure that the ja¢i atrocities on the part of dominant 
jatis are matters of concern for the authorities. Similar instances of 
assertion of traditional jati rules by the native rulers and the responses 
and interference on the part of British went on for decades. This 
attention on the part of British authorities was not pertinent to 
Travancore alone, but was spread over Keralam in such issues. 


(2) 
RAKSHINYA SAINYAKKAR AND 
SUCHEENDRAM INCIDENT 


The challenges for gaining rights to people belonging to the 
outer circles of jati system and who had not accepted the faith in 
Christianity were taken by certain missionary orders- especially the 
Salvation Army known locally as Rakshinya Sainyakkar. 

In a communiqué issued by the Rakshinya Sainyakkar their 
social goals and nature of works were stated. It says that they are 
working with the people belonging to Paraya jati “to help them to 
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improve in every ways. We believe rendering these poor people help 
by opening up schools in every village” and thus “to make them better 
subjects of the state”. They have also stated that their “message is 
one of ‘peace’ and good will to all men and respect”.° But the people 
belonging to dominant jatis saw it in another way. In a report to 
government it is stated: “the European officers of the (Salvation) army 
would connive at much less encourage any lawless act, though the 
ppular belief is that there is a compact between the Parayar of several 
villages on the one side and the Salvationists on the other, that of the 
latter would be their support to Parayas in entering the roads... they 
(the Parayas) would join the army”!° 


Confidential reports state that the targeted roads were those near 
the Sucheendram temple. The report from the Tahsildar states the 
following: ‘the festival at Sucheendram temple will begin from the 
11" of the month instant. There is a rumor that, during the time of 
procession of the idol through the roads, the Rakshinya Sainyakkar 
had planned to enter the roads along with the Parayas.’'' This was 
attested by the special officer posted at the Sucheendram Temple for 
its protection and management.'’” The reason stated in one of such 
confidential reports is that had the Rakshinya Sainyakkar took the 
people belonging to Paraya jati to the roads when the festival 
procession is taking place, those people would accept the Christian 
faith. Itis also understood that the Rakshinya Sainyakkar had agreed 
to do so. Hence it is considered that there is every chance for their 
entry into the roads.'? 


There was attempt on part of Rakshinya Sainyakkar and people 
belonging to Paraya jati to enter into the roads and they were man 
handled by the Nairs. Major Jayator, the leader of Rakshinya 
Sainyakkar filed a petition before the Dewan. The letter written by 
Dewan to the District Magistrate attests the incident. It says about 
the complaint made by Major Jayator stating ‘molestation caused to 
himself and his men in Nagarcoil by the Sudras of the place and of 
the apprehended mistreatment to his people at the time of the 
approaching Sucheendram festival’’.'* One Mr. Vallinayagom Pillai 
was the prime accused. But the court acquitted him dropping the 
objections raised by the Rakshinya Sainyakkar. 


This was one of the first organized attempts by the dalits prompted 
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and supported by the missionaries to enter into the public roads that 
too when procession associated with temple festival was going on. 
Sucheendram became a target of such uprisings after this incident. 
Though this attempt didn’t win any desired results, it created profound 
impact upon the movements for asserting the claims of the people 
belonging to the outer circles of jati system over the public roads. 


(3) 
CoOcONADA RESOLUTION 


In December 1923 the annual session of the Congress was held 
at Coconada in the South. Maulana Mohamad Ali was the President.!° 
In this session, T.K.Madhavan moved a representation inviting the 
attention of the leaders on the discrimination faced by the avarnas'® 
of Kerala. Thereupon, Maulana Mohamad Ali moved a resolution 
seeking the immediate attention of Congress Committees at all levels 
on the eradication of jati taboos and pollution.'’ The resolution was 
passed and it became an important agenda which decided the future 
activities of Indian National Congress (hereafter, INC). 


On 24" January 1924, the session of State Congress Committee 
was held at Ernakulam in which decision was taken to organize 
programmes before March 30" for achieving results on certain social 
issues.'* One of the social issues projected was the eradication of 
pollution. A.K. Pilla says: 


It was decided to initiate actions against jati pollution 
considering it as an important social issue which is to be 
eradicated. Committee decided a special team with K. Kelappan 
Nair, T.K.Madhavan, Veemboor Sankaran Namboothirippad, K. 
Velayudha Menon to decide on the activities and organize the 
functions in this direction.” 


K. Kelappan was selected as the secretary of Pollution 
Eradication Committee (hereafter PEC). As per the decision taken in 
the meeting, K.P.Kesava Menon and A.K.Pilla started their 
propaganda tour in Travancore. Associated with the propaganda tour, 
K.Kelappan published a note on the significance of the programme. 
It said: 


Jati pollution is one of the major reasons for the downtrodden 
situation of Keralam. For eradicating this evil and meaningless 
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practice from Keralam, it is decided to chart programmes as 
follows. Jati pollution is a meaningless and anti- human practice 
which backlashes the aspirations for freedom of the country 
and the progress of Hindu society. For convincing the Hindu 
community on the negative aspects of the jati pollution, pamphlet 
propaganda will be undertaken along with the speeches 
conducted in the meetings which will be held on this issue. There 
should be PEC in each village. The volunteers should visit the 
hamlets of depressed jatis and give them sufficient services in 
the matters of education and hygienic life. Effective involvement 
is necessary to gain them access to public places and public 
institutions.”° 


As a part of the pollution eradication propaganda a meeting 
was held at Swarajya Office at Kollam on 19" February 1924. In the 
meeting a resolution was passed in which three points were raised 
(1) the right of all Hindus to enter the temples (2) to take necessary 
actions to get the avarna students admitted in schools which deny 
them the opportunities to learn and (3) to take necessary steps to gain 
access for the depressed jdtis into the public roads.”! 


VAIKOM SATYAGRAHA 


The discrimination met by the people belonging to the jatis 
of outer circles at Vaikom came into the notice of the PEC when they 
reached Vaikom as a part of their propaganda tour. People belonging 
to these jatis were not allowed to travel through the public roads near 
the Vaikom Temple. The congress leaders decided to meet the temple 
management to work out a solution. If a decision cannot be arrived 
in the discussion with management which was proposed to be held 
on March 30", 1924 (1099 Meenam 17), then it planned to launch a 
march through these roads with ‘savarnas and avarnas as participants 
of procession’. 


This procession was planned to establish the freedom to used 
public roads to avarnas. It was in the meeting of Pulaya Maha Yogam, 
held at Vaikom on February 28" the announcement regarding the 
rocession was made by K.P.Kesava Menon.” 


As the devaswom authorities were not willing to agree to open 
the approach roads, satyagraha was declared to attain travel rights 
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for avarnas. Ishita Banerjee- Dube has mentioned the importance of 
Vaikom Satyagraha. She states: 


The Vaikom satyagraha was the first of its kind in two senses- 
one, it was an extension of the Gandhian satyagraha to a princely 
state and two, it promoted a cause that had not really been taken 
up in seriousness by the Congress, that is, the removal of 
untouchability.Ezhava Congress leader, T.K.Madhavan, took the 
initiative in the starting this satyagraha; he was supported by 
Nair Congressmen and, more importantly, by the community of 
Ezhavas and other untouchable groups. They claimed the right 
to use the road near a Travancore temple. Termed the ‘temple- 
entry’ movement, it was not really a struggle to enter a Hindu 
temple but to lay claim to the road in front of it.” 


The Vaikom satyagraha brought in several changes in the attitude 
of Nairs towards the Ezhavas. The collaborative works and meetings 
diluted the harshness and hardness of jati consciousness. There were 
joint decisions to eradicate the social taboos like jati pollution and 
promises for joint actions against the practices of untouchability and 
sorting out programmes for upliftment of depressed jatis.*4 This 
movement was further solidified by the propaganda work and 
preparation of amemorandum addressed to the King of Cochin signed 
by over 2000 people belonging to Ezhava and Pulaya jdatis residing 
in Vaikom and Cherthala Taluks urging him to open all public roads 
to avarnas.”* These activities on the part of the PEC with the support 
of INC didn’t go that smooth without any challenge from the dominant 
jatis- savarnas. A tense situation emerged when the people belonging 
to dominant /dtis started vigorous counter campaigns. They formed a 
group of 50 volunteers including government officials and vakils to 
obstruct the satyagraha and maintain the prohibition of the use of 
roads in vogue. According to them, ‘the government was maintaining 
an inactive stand in the case of satyagraha and was not taking any 
decisive step to curb it. They maintained that it was in this situation 
that they were compelled to take the situation in hand themselves.’ 
Signed by 800 savarnas, they placed a memorandum before the Raja 
of Travancore seeking his intervention in the situation and “praying 
that the satyagraha campaign at Vaikom may be put a stop 
immediately’?’. 
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It was in the back drop of this resistance from the dominant 
savarnas that an important event was organized as a part of the Vaikom 
satyagraha. It was was the Savarnahindujatha (march by savarnas). 
It was organized as per the direction of Gandhi. But Gandhi had 
insisted that the Savarnajatha should be literally so. In the 
circumstances, the Congress leadership met Mannath Padmanabhan 
to mobilize his organization Nair Service Society for this cause. 
Savarnahindujatha was organized in such a manner that there should 
be two processions- one from the north and other from the south- 
both meeting at Thiruvananthapuram and submitting a memorandum 
before the Regent Rani Sethulakshmibai. The procession from the 
south, which started from Vaikom, was led by A.K.Pilla and Mannath 
Padmanabhan and that from the north, which started from Nagarcoil, 
was led by Dr. M. E Naidu. 


Savarnahindujatha began on November 1* 1924.8 It reached 
Trivandrum on 11 November 1924. A mammoth petition which was 
signed by around 25000 savarna Hindus was handed over to Regent 
Rani by Changanassery Parameswaran Pillai. But the response of 
Regent was very cold. The whole programme of Savarnahindujatha 
had in it the Gandhian package of self- purification. D.R. Nagaraj 
has made an observation on Gandhi’s approach to untouchability and 
pollution. He writes: 


Gandhiji’s take-off point was that the problem of untouchability 
was a problem of the self, in this case the collective Hindu self. 
He had transformed the notion of individual self and the 
necessity of clearing the cobwebs of the jati ego was shifted 
from the level of the larger notion of the collective self. But he 
always stubbomly maintained the importance of internalizing 
these values at the personal level too. The untouchable is a part 
of the Self. He saw the Movement to eradicate untouchability 
as a sacred ritual of self- purification. He wrote in Harijan (April 
15, 1933) - “The movement for the removal of untouchability is 
one of self- purification.” 


The whole weight of the struggle shifts to a single point when 
Gandhi intervened in the scene. He made it a case entirely of ‘Hindu 
affair’. Dube says: 


Gandhi visited Vaikom in March 1925 and alienated the 
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Christian community by asking them to stay away from a ‘Hindu 

affair’.*° 

During his visit to Vaikom, Gandhi and the Police commissioner 
of Travancore Mr. Pitts entered into an agreement by which all Hindus 
irrespective of their jatis could walk through the roads previously 
used by the Christians and Muslims. The agreement also pointed that 
the satyagrahis would not field a claim for the travel rights through 
the sanketham road.*! Accordingly, the satyagraha was withdrawn. 
The roads as per agreement were thrown open to all on June 18% 
1925.” But, though the avarnas got the right to travel through the 
roads hitherto forbidden to them, the stigma of jati pollution sustained 
and there was no relaxation for that matter.*? 


It can be seen that the Vaikom Satyagraha was started as a 
programme of Indian National Congress. It was so till the coming of 
Gandhi to Vaikom. The INC leaders like George Joseph, Sebastian 
and Abdurahiman were actively participating in the satyagraha* and 
George Joseph was arrested and imprisoned. The general opinion of 
the INC leaders of Kerala was that the satyagraha at Vaikom was a 
struggle generally affecting the entire population irrespective of 
religious divisions.*> But Gandhi insisted it as a ‘Hindu affair’. In 
young India he wrote that the satyagraha at Vaikom is the task which 
is to be accomplished by the Hindus of Travancore alone. He was 
against the participation of people from other regions and other 
religions in the satyagraha. He insisted this in his article on Vaikom 
satyagraha published in Young India.*° Though Gandhi was of the 
opinion that this movement should be strictly restricted among the 
Hindus of Travancore, it didn’t limit the terrain in Travancore alone. 
There were processions, fund collections, meetings all over Kerala.*’ 
Untouchability day was observed on June 7", 1924 in the State of 
Cochin to express the solidarity to the satyagraha.** Akalis from 
Punjab and prominent leaders as E.V. Ramaswami Naickar joined 
the satyagraha, helping the satyagrahis. It was in this juncture, Gandhi 
issued strict direction that the satyagrahis should not accept any kind 
of help from non- Hindus and people outside the Madras province.” 
Gandhi also asked the volunteers not to accept the free food provided 
by the Akalis.*° He also asked INC leaders like George Joseph, 
Sebastian and Abdurahiman to abstain from Satyagraha.*! Gandhi’s 
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diktat that this is a ‘Hindu affair’ narrowed the programme into a 
programme of Hindu religion which was to be sorted out locally by 
the local Hindus using local resources. But, some of the participants 
of satyagraha like Arya Samaj leader, Swami Shradhananda had 
pointed on its pan- India relevance of the Vaikom satyagraha. He 
had, in a press meet, stated as follows: “At no time did I hold that the 
Vaikom movement was a local affair. I, of course, speak from the 
point of view of Hindu religion and it was my conviction that it was 
an all- India affair. It was therefore that I contributed the sum of Rs. 
1000 even against the wishes of Mahatma Gandhi who declared 
against outside help, although I am glad to find the Mahatma has 
widened the area of help from the narrow limits of Vaikom and 
Travancore to the Madras Presidency.”*” 


Thus, though challenged, according to Gandhi, the satyagraha 
at Vaikom or any other satyagrahas directed at challenging the jati 
pollution factor and untouchability were programmes for rectifying 
the Hindu religion and Hindu collective self. The programmes drafted 
by Gandhi had a goal of self- purification which was aimed at 
uprooting the consciousness of the savarnas regarding untouchability 
and ja@ti pollution. Savarnahindujatha and the signing of memorandum 
by around 25000 savarnas which stated that they are against 
observance of pollution were part of self- purification programme 
about which Gandhi was very conscious. These programmes were 
organized with a view that there should be an acceptance of avarnas 
by savarnas surpassing the stigma of pollution inflicted on them, 
while building larger platforms of Hinduism and National movement. 


SATYAGRAHA PROGRAMMES IN OTHER REGIONS 


The satyagraha programmes were not limited to Vaikom 
alone. In places like, Ambalappuzha, Paravur, Kollam, Harippad, 
Tiruvarpp and Sucheendram similar satyagrahas were organized.” 
The Satyagraha at Ambalappuzha gained partial success. The 
Paravur satyagraha and the associated incidents opened a new problem 
with respect to the divisions of avarna- savarna. The dispute arose 
when a group of people under the leadership of T.K Madhavan 
travelled through the Kannamkulangara Agraharam road. There upon 
the Brahmins filed a case before the Disctrict court seeking an order 
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banning the entry of avarnas and establishing the monopoly of 
savarnas over that road. T.K. Madhavan and others were listed as 
opponents in the suit. An injunction was issued by the court stating 
that the avarnas should not enter the road till final decree is read. But 
on January 19" 1927, people belonging to Pulaya jdti entered 
agraharam roads under the leadership of Pulaya Leader Thevan. The 
claim was that the present injunction order was not binding upon 
Pulayas. Two reasons were raised for substantiating their position 
(1) the injunction order issued was not binding upon the Pulaya people 
and (2) the orders were issued prohibiting avarnas. Which all people 
belong to this category is not defined.* 


Apart from these places at Travancore, at Kalpathi situated in 
Palakkad- which was a part of Malabar district- similar movement 
seeking the right to access the roads was undertaken.** The decision 
in the Kalpathi issue, where some Ezhavas entered the agraharam 
roads, was very promising one. It stated that ‘as the expenditure for 
the maintenance of these roads are met from municipal funds, every 
people have the right to enter and use the roads. In case any of the 
sections of the society want to maintain monopoly over the any of 
the roads, they should construct it and maintain it.’*” All these had 
invested significant impact in those regions where satyagrahas were 
conducted. 


SUCHEENDRAM SATYAGRAHA 


Among these satyagrahas, one organized at Sucheendram 
deserves special attention. This was not for the peculiarity in its course 
of actions, but for its outcome. The people belonging to polluting 
jatis were not allowed to enter into the approach roads of the 
Sucheendram temple. This was an age old practice. Many people 
including the savarnas considered this as an injustice and advocated 
for the right of avarnas to enter into these roads. Accordingly a group 
of satyagraha volunteers marched to enter the approach roads under 
the leadership of Dr. M. E. Naidu. M. Subrahmanyam Pillai, M. 
Sivathanu Pillai, K. Perumal Panikkar, Adasthyalingam Pilai, and 
Gandhidas C. Muthuswami. The Satyagraha for entry to the roads 
was started on 29" January, 1926. There were severe clashes, raids in 
the houses of satyagrahis and stiff resistances from the savarnas. 
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Gandhi intervened and negotiated with government. As no results 
were seen, Gandhi called for non- violent agitation and asked the 
satyagrahis to start agitation till they were allowed to enter the roads. 
This episode of the satyagraha started on 27" February, 1929. As the 
matter was previously informed to the authorities, the officers in the 
capacity of District Magistrate, Police Superintendant and Devaswam 
Commissioner were present there. When the procession had reached 
the allowed limits, the sarvarnas and officials checked its further 
progress.*® 


The issue went before the Magistrate where the suit was filed 
under section Cr. P. C 40. In this, Magistrate had decreed one year 
bail on bond or one year imprisonment for the satyagrahis.” 
Thereupon a revision petition was filed in the High court for annulling 
the Magistrate’s decree. The revision petition was heard by Chief 
Justice Mr. Chatfield and Justice Joseph Thaliyath.°° The final 
judgement was pronounced on 1‘t November, 1930.°' Through this 
judgement, the High Court terminated the judgement of the 
Magistrate. It observed that the charge under Cr.P.C 40 can be inflicted 
on a person only if that person had done something illegal and anti- 
law, which may contribute for lawlessness and anarchical situation. 
In the satyagraha case, the satyagrahis had done nothing illegal. High 
court held up the view that the public roads belonging to the 
government are open for all. It observed that there was no situation 
established in the instant case, which barred the people from enjoying 
such rights with respect to the public roads. The court observed that 
the roads in question were never notified as roads for the special 
usage of the savarnas. Further the government didn’t make any 
argument to substantiate that these roads were notified as 
gramaveedhis (village roads) as per the definition in the Fifth volume 
of Travancore Law Report*’. As there were no evidences produced to 
substantiate that the disputed roads were gramaveedhis and that there 
were no arguments on the part of the government to establish this, 
the court rejected the pleas with respect to the traditions. In these 
circumstances the rights of the public to travel through these roads 
could not be curtailed. Court also pronounced that the moves made 
by the satyagrahis were not illegal for the reasons observed. 


The judgements made by the judicial offices in the matters of 
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satyagraha held at different places were encouraging. The 
establishment of the right to access the public roads for people 
irrespective of their jati- religious backgrounds through the judicial 
decrees upheld the spirit of the INC and the people who were 
categorized as avarnas. These judgements had profound impacts on 
the building of common spaces for people categorized as Hindus, 
irrespective of their jati identifications. 
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Right to Enter the Temples: 
Claims and Struggles 


There were place of worships and social gatherings for the 
people belonging to various jdtis. These institutions were either jati 
centric or family oriented. Various suits registered before the courts 
in Malabar during the second half of the 19" century show the nature 
of temple management and the people who enjoyed the custodianship 
of the temples as Uralas (trustees).! 


Thus it is to be verified why the agenda of the right to temple 
entry was proposed by the INC in the early 1930s. The sole aim of 
the programme was not to gain a worship center for people who were 
Hinduised? during the colonial period. The aim was to establish the 
claims of the whole people who were Hinduised during the period 
over the temples owned by the state. This was in a way to bring the 
people of the newly formed Hindu religion, who were divided in the 
jati lines and who were observing the pollution and maintaining the 
resultant untouchability, to a common place. 


This paper will focus on four vantage points- (1) the nature of 
development of custodianship of temples by the Governments (2) 
the investment of public money on temples and in temple functions 
and the beneficiaries of the wealth spent in temples for various 
purposes (3) the declaration of Guruvayur satyagraha and the 
implications and (4) the temple entry proclamation and the impacts. 
Thus in this paper we will focus on how the temples did transform 
from their medieval characters through the colonial period to develop 
as a Hindu institution in the early decades of twentieth century. 


TEMPLES: TRANSITIONS IN THE COLONIAL PERIOD 


The prestige and pompous of the temples, started fading in 
Travancore and Cochin, during the rule of Marthandavarma and 
(85) 
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Sakthan Thampuran respectively. In Travancore, an attempt to revive 
temples was done when Veluthampi was the Dalwa. Veluthampi 
assumed that the taking over of the temples and temple properties 
and converting those as government properties would aid the 
government by contributing to the enhancement of kingly powers 
and the powers of the country.’ 


Colonel Munroe was the successful person to reform the registry 
of the temple properties. With the support of scholarly Nambuthiri 
Brahmins he fulfilled the registry of temple properties. This also aided 
him to curb the supremacy of Brahmins to an extent. In Travancore 
and Cochin, he handled this issue very smoothly.* 


In Travancore, the landed properties of 378 temples were 
assessed by the state in 1912 and the management of these was taken 
over. Along with these temples which had landed properties, 1171 
minor temples which lacked such properties too were assessed by 
the state.° 


Similar actions were taken in the Princely State of Kochi too. A 
series of letters between the administrators of Kochi and the Resident 
portray how these temples came into the custody of government.° It 
can be read from these correspondences that there were two classes 
of temples- ‘those whose income and expenditure form part of the 
general income and expenditure of the state and those the income of 
each of which is treated as a separate fund and its expenditure met 
from that fund.’’ In the former class, there were 148 devaswoms and 
11 in the latter. Apart from these there were 99 temples, which were 
subsidiary to the class 1 temples. This letter mentions how these 
temples came into the custody of the government. It says: 


.. originally both classes of temples were built and endowed by 
private individuals and managed by hereditary uralars who 
collected the revenue and disposed of them as they deemed fit. 
But in course of time, the devaswoms came into the possession 
of the sirkar one by one under a variety of circumstances. Some 
of them were escheated to the sirkar on the extinction of the 
families of the Uralars, while others were made over to the sirkar 
by the Uralars themselves. Others again were taken possession 
by the sirkar owing to their mismanagement by the uralars whose 
dissensions and disputes proved injurious to the interests of the 
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institutions. The second class of devaswoms above mentioned, 
i.e., those whose funds are kept separate, came under the 
management of the sirkar in comparatively recent times, and so 
their revenue have not yet incorporated with those of the state.® 


It can also be seen that these devaswoms began to be 
incorporated to the government by the last decades of 18" century.? 


The correspondences in between British officials and the Raja 
of Cochin show how the takeover of these temples was legalized. In 
a reply to Colonel Munroe Raja of Cochin states as follows: 


...the officers of the devaswoms belonging to us do not conduct 
poojas in the temples properly that the temple funds are being 
mismanaged, that in travancore the temples are incorporated 
and that a pathivu is fixed and moneys are paid monthly for 
poojas etc. that consequently the poojas etc. are conducted 
satisfactorily and that it would be better to make similar 
arrangements in regard to the temples here also." 


Accordingly with the consent of the Raja of Kochi, a system 
was introduced for the maintenance of the temples. Directions were 
given to this effect. Major provisions of the directions were as follows: 
(1) devaswom accounts were to be produced before the government 
and the accounts and acquittance rolls were to be prepared and kept; 
registers with respect to the devaswom nilams (paddy fields) and 
parambas (garden lands) were to be prepared (2) the daily poojas, 
monthly and annual festivals should be regularly conducted and the 
sum required for these should be drawn from the chilavu- muthalpidi 
(accounts officer) (3) the temples were to submit monthly expenditure 
statements (4) for the paddy and money required for the devaswoms, 
bills were to be prepared at the central administrative office and the 
money was disbursed through treasury (5) the devaswom officers were 
to receive the amounts sanctioned, after giving proper receipts (6) 
statements regarding the gold and silver ornaments, copper brass 
materials, silk and other clothes should be prepared (7) statements 
regarding the offerings received in the temples should be submitted 
to the central administrative office and respective taluk offices (8) 
statements regarding the animals owned by temples should be 
submitted every month to the central administrative office and 
respective taluk offices (9) statements regarding the buildings owned 
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by devaswoms with specifications were to be submitted (10) the 
devaswom officers were denied with the rights to mortgage the temple 
properties and accumulate money for the functioning of the temples; 
if they commit they were to face punishments (11) it was made 
mandatory to get sanction to lease temple elephants (12) the 
custodianship of the movable properties of the temple including gold, 
silver etc. were laid in the hands of temple officials; in case of theft 
or loss these officials were made accountable." 


During the process of legalization, differentiation was made 
between the government temples and Uralar temples (temples owned 
by trustees- private temples). The decision was that ‘the uralar temples 
need not be amalgamated with sirkar temples and that the ceremonies 
conducted in such temples from time immemorial should not be 
stopped’'”. Similar process was undertaken in Malabar too, where 
the British Government had ‘handed over’ the management of temples, 
taken over by them ‘to the Zamorin in an agreement’.'? 


Thus it can be seen that from the early decades of 19" century a 
category of government temples started to emerge in Travancore and 
Kochi in the place of the temples in which the kings maintained koima 
(suzerainty) and trusteeship.'* This was a new phase in the history of 
temples of Travancore and Kochi. 


PRESSURES ON STATE EXCHEQUER 


In the initial stages the amalgamation of the temples with 
government proved to be good for exchequer. But through the years, 
these devaswoms started to burden the exchequer. This situation had 
been reviewed by the Financial Committee to the Chief Secretary to 
the Government of Madras Province. In an explanation given by A. 
Mac George, Resident in Travancore and Cochin, to Chief Secretary, 
he had provided the details of revenue- expenditure on the devaswoms 
for the year 1874-1875. It says: 


The sum of Rupees 565000 quoted in paragraph 8 of GO as the 
expenditure on devaswoms, is the amount shown in the 
prospective estimate for 1874- 75. But the actual expenditure 
on devaswoms in that year stood as follows: 


Expenditure : 573629 
Receipts from assessed land : 430000 
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Other sources > 41545 
Total > 471545 
Balance paid from the State : 102081 


The expenditure for the year 1050 (1874-1875) (of devaswoms 
in Kochi) was as follows: 


Expenditure on Religious Institutions : 78196 
Income from devaswom Lands : 49105 
Balance from State : 29391} 


The details of revenue- expenditure provided by the Dewan of 
Kochi in 1899 shows that there was no change in the situation with 
respect to the expenditure on devaswoms from exchequer. It says: 


The average annual income of the incorporated devaswoms is 
roughly about Rs. 75050 and the average expenditure roughly 
about Rs. 115000, so that, a sum of about 40000 is spent out of 
the general revenues for their upkeep every year.'® 


Thus, it is to be noted that these government temples were 
depending on the State treasury for its routine functions. 


Eventhough funds from state treasury which was supposed to 
be the public money was utilized for the functioning of government 
temples; it remained closed before the public in the name of jai rules. 
That is, the public money was spent on the functions of the highly 
sectarian, Brahmanic and non- public institutions- the temples. This 
unscrupulous expenditure of public money from exchequer on these 
institutions was questioned by the British authorities. In a letter written 
by the Resident to the Dewan of Travancore the following is stated: 


Public enlightenment is gradually out growing the former state 
of things and as to advances with welcome such a new field for 
the display of intelligent power, ingenuity, improved order of 
cultures and advances in industrial arts and manufactured. 
Progress in this respect must take place if Travancore is to hold 
on honourable position... the amount expended for religious 
and charitable institution is also considered ‘larger than is 
justified by the resources of the Rajah’s territory... Ways will 
no doubt come to you in which some restrictions may be imposed 
on the present unlimited system pursued in these institutions 


90 | Shaping of Rights: Jati and Gender in Colonial Keralam 


without any way interfering with the relief of the needy and the 
exercise of real charity."’ 


Thus it can be seen that there were criticisms from the British 
administration on the temple functioning and the amounts spent on it 
unscrupulously. 


An important fact that is to be considered at this stage regarding 
the government temples is that it assumed a status of public institution 
through (1) the custodianship by the governments and (2) the 
dependence of these institutions on the state exchequer- 1.e., on public 
money. 


BRAHMIN EARNINGS FROM STATE EXCHEQUER 


A close watch on the temple expenses would provide us a 
glimpse on who the beneficiaries of the amounts spent in the temple. 
Majority of the amounts were spent on the temple rituals like 
Vellithulabharam" (a ritual performed in temples in which the devotee 
submits offerings worth his/ her weight- in this case silver), 
Hiranyagarbham” (Golden womb made to sit the kings; within which 
he will come out breaking it), etc. which were occasional. But the 
bulk of the expenditure was on two important heads- one the ritual 
murajapam, Bhadradeepam (offering of lamp) and the maintenance 
of oottupura (dining hall). 


Murajapam was instituted by Marthandavarma as a ritual to 
ease his grave sins which happened during the course of wars 
conducted by him during the times of succession and consolidation 
of Travancore.” The decision to institute the ritual of murajapam 
was taken in a conclave of Brahmins from Madhura, Tirunelveli and 
Malabar. According to the diktat from conclave, the ritual was to be 
conducted during the days from 1* to 7" of the month of Makaram in 
1744 and again during the 1“ seven days of Karkatakam. This was to 
be repeated in this format during the first five years. The conclave 
also prescribed that from the sixth year onwards, the ritual murajapam 
should be for 56 days and on the last day the temple should be 
lightened with one lakh lamps. Accordingly, the murajapam was 
started in Midhunam 23" of 919 ME (4" July, 1744). After six years, 
in 1750, the first full-fledged murajapam was conducted spending 
around Rupees 2 lakhs. Murajapam was held under the supervision 
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of Thrissur and Tirunavaya yogams.”! Bhadradeepam was a ritual 
associated with Murajapam, held on the closing day of murajapam. 
The right to hand over the lamp was vested with Tarananalur 
Nampoothirippad.”” 


Oottupurahs were attached to temples where the Brahmins were 
fed. From the exchequer a huge amount was spent for maintaining this 
dining hall. The expenditure was accounted under the head Oottooperah 
Vaha’?, Amounts not less than three lakhs were spent every year for 
maintaining these institutions.** By the early years of 1930s, it shot 
upto Rs. four lakhs in Travancore and Rs. One lakh in Kochi.* 


Though not elaborate as in Travancore, in Kochi also amounts 
were distributed on the occasions of rituals.”® 


Besides the earnings from the temples, the Brahmins were 
earning from the state exchequer for officiating the rituals within the 
royal households. One of such occasions was the talikettu ceremony. 
In a ceremony conducted in the Kochi royal family, in which talikettu 
of 19 young princesses were conducted, the fee fixed for each 
Namboothiri participating talikettu was Rs. 1000.7’ 


Thus it can be seen that the main beneficiaries of the 
expenditures of any heads associated with the temples and other rituals 
associated with the royal families which incurred burden on state 
exchequer were the Brahmins. 


In 1855, an enquiry was ordered by the Secretary to Government 
regarding ‘certain irregularities in this charity establishment’?*. It was 
in this background that severe criticism on the mismanagement of 
public money was unleashed by the Resident. In his letter addressed 
to Dewan, the Resident pointed out the following: 


Lavish expenditure of this kind may in former times have been 
considered desirable and perhaps excusable as tending to add 
to the popularity of the Ruler and the consolidation of his power, 
but in these days of peace and prosperity and enlightened 
progress, such considerations can apply only in a very small 
degree... they are unquestionably a source of evil in wasting 
the resources of the state in the encouragement of a life of 
idealness among the privileged classes, who were fed at the 
Oottaperahs for periods without limit.” 
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Later, orders were issued by the Secretary to the State for India, 
to the Resident asking him ‘to use his best efforts to prevail upon the 
Rajah to reduce this large expenditure’*°. But the Kings were in no 
mood to curtail the practices they followed in the temples. This attitude 
can be read in a letter written by Dewan to Newill, The British 
Resident. It says: 


I am directed by His Highness to state that the utmost possible 
excertions will be used to prevent all unnecessary or wasteful 
expenditure in connection with the approaching moorajeppem 
(i.e., of 1869), ceremony as has done on the last occasion though 
His Highness feels that he cannot, under existing circumstances, 
discontinue any part of a ceremony performed by a succession 
of His Highness’ predecessors.*! 


Thus it is to be understood that the Rajahs of the Princely States 
were not ready to curtail the expenses incurred on the temple 
ceremonies and rituals and the charity there of and that they were 
upholding these in the name of tradition. The burden on the state 
exchequer by these rituals was very huge. 


DEMAND FOR TEMPLE ENTRY 


It was in these backdrops that the INC along with the SNDP 
and NSS put forward the demand for temple entry in Kerala- which 
was a Gandhian programme in the category of self purification. The 
claims were laid for the entry of all Hindus into the government 
temples. These claims were justified on the following grounds- (1) 
the decrees by various courts on the issue of satyagraha conducted 
for rights to travel through public roads (2) the observation and 
pronouncement that if the public money is spent on anything, it is 
public and that all people irrespective of jatis can use those (3) the 
understanding that for the functioning of the government owned 
temples, the money from state exchequer was utilized (4) even though 
the public money is used for the functioning of the temples, the 
beneficiaries were the Brahmins alone; exhibiting the deep- rooted 
discrimination. Thus the demand for the right to enter the government 
temples was at the same time political, economical and religious. It 
is political because, the demand to enter the temples challenged the 
politics of the Brahmin- Ruler nexus which promoted and propagated 
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the ideal of Brahmin reservation/ monopoly in enjoying the benefits 
of temples and the public money drawn from the state exchequer for 
the purpose of temple functions and rituals. The claims for the rights 
to enter the temples were simultaneously placing the right of the public 
to the institution upon which public money is spent. It is economical 
because, these demands kept in the background, the knowledge on 
the flow of public money- fruits of which were to be enjoyed by 
everybody- from state exchequer. It is religious for the reason that it 
was aimed at making the government temples of Keralam- ran by the 
public funds from exchequer- as the epicenter of the Malayali 
Hinduism**. These temples were conceived as the public places for 
the gathering of all Hindus irrespective of jati status. 


GURUVAYUR SATYAGRAHA 


The Guruvayur satyagraha was the first in its genre which was 
launched to gain the entry of avarnas into Guruvayur temple. It was 
in a meeting held at the Blavatsky Hall in Bombay by the Malayali 
Samajam- presided over by Sarojini Naidu- that K. Kelappan proposed 
the idea of satyagraha for gaining rights for avarnas to enter the 
temple.*? Gandhi gave permission to conduct satyagraha. There upon 
the State Congress Committee Council was called at Alwaye on 15" 
February, 1931 (1106 Kumbham 3")*4 and decided to start the 
satyagraha on November 1|* 1931.*° Guruvayur temple was taken as 
the venue of Satyagraha. Accordingly the Satyagraha was started at 
7 am., on the 1 November of 1931, under the leadership of K. 
Kelappan.*° Organization of the Satyagraha movement was elaborate 
and it had full support from SNDP and NSS. This is evident from the 
presence of the leaders of these organizations like Mannath 
Padmanabhapilla, K. P. Kayyalaykkal, V.R.Nanu, Rugminiyamma, 
C.Kuttan Nair and others in the leadership of Satyagraha.*’ 


A meeting of the leaders of Travancore was held at SNDP Yogam 
office, Trivandrum on November 8" 1931 to discuss about fund 
raising. Accordingly, decision was taken that a sum of Rs. 5000 will 
be collected before February 1* of 1932 and after that funds will be 
collected on regular basis every month from every taluks in 
Travancore.** The duty of collecting funds was vested upon SNDP. 
Accordingly, they started collecting funds. A report from Kottayam 
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taluk was that for collecting funds of Rs. 150 per month from Ezhava 
houses, the SNDP taluk committee had appointed two persons with a 
monthly salary of Rs. 15. It also says that they had collected the first 
installment in a period of two weeks.*’ This not only shows how they 
had collected the funds but the intensity of their involvement too. 


DESIGNING THE GRASS-ROOT MOVEMENT 


During the early Satyagrahas in the 1920s we had seen the 
emergence of NSS- SNDP tie ups under the tutelage of INC. Apart 
from such organizational alliances; the Guruvayur Satyagraha was 
attempting to build grass- root movements which aimed at crystallizing 
the tie- ups between various castes into the vast platform of Malayali 
Hinduism. An incident to be remembered was the holding of a meeting 
declaring solidarity to the Guruvayur Satyagraha, a meeting of 
savarnas was held at Guruvayur. This was led by Kadathanatt A. K. 
Ramavarma Rajah, Ariprath Manakkal Narayanan Namboothirippad, 
Pattathil Narayana Menon, K. T. Chanthu Nambiyar, P. K. Narayanan 
Nair, Manjeri Ramayyar, P. K. Narayanan Nair and K. Madhavan 
nair.*° The meeting was held in the ground behind the national library 
in Guruvayur which was presided over by Attayoor Kesavan 
Namboothiri.*! 


Three important factors which evolved during the course of the 
Satyagraha were important from the point of view of Hinduization”- 
(1) referendum, (2) the Satyagrahajathas (the march associated with 
the satyagraha) and (3) the opening of private temples for the worship 
of all Hindus, irrespective of jati. 


It was decided to conduct a referendum among the savarnas in 
Ponnani Taluk, where the temple is situated, to know their opinion 
regarding the temple entry of avarnas. It was Gandhi’s decision to 
conduct the referendum. Gandhi was of the opinion that if majority 
of the savarna jatis opines against the temple entry of avarnas, the 
satyagraha should not be continued. The responsibility for conducting 
referendum was vested upon K. Madhavan Nair. Taluk was divided 
into several regions, where meetings would be held under the 
leadership of Kasthurba Gandhi, Urmiladevi, Mannath Padmanabhan, 
Madhavan Nair and Gopalamenon. It was decided that in these 
meetings, the opinion of the adults belonging to savarna jatis would 
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be collected in writing.** By December 15" 1932, the referendum 
among savarnas in Ponnani taluk was over.** The results were in 
favour of the Satyagrahis.** Thus it can be seen that majority of the 
savarnas considered the avarnas as Hindus and accepted their right 
to have equal footing in the religious domain. This recognition was 
important from the point of view of Hindu religionisation and religious 
identity formation. Such a condition was slowly but forcefully 
emerging, though through the religio- political platforms of INC. 


Along with the Satyagraha and referendum activities Keralam 
witnessed a mass mobilization of people- even in the grassroot levels- 
as a part of propaganda of these activities. The volunteers marched 
every nook and corners of Keralam and mobilized peoples’ opinion 
in favour of the activities of satyagraha.*° 


OPENING OF PRIVATE TEMPLES TO AVARNAS AND 
EXTENSION OF SATYAGRAHA ACTIVITIES 


Another important development during the course of Guruvayur 
Satyagraha was the alacrity on the part of people belonging to 
dominant jGtis to throw open their private temples to avarnas. Among 
the temples opened to all belonging to Hindu Religion, irrespective 
of jati difference were Dhanvanthari temple owned by Kottakkal 
Varrier*’, Thalassery Jagannatha Temple**, Karuvattayil Temple’, 
Panayannarkavu>’, Palluruthy Sreebhavani Temple*!, Pallippattu 
Temple”, Vadiveeswaram Temple’, were some of them. Among these 
were temples belonging to the Ezhavas and SNDP. 


Along with this enthusiasm to open private temples to avarnas, 
there were attempts to proliferate satyagraha to other place too. Some 
of the temples where satyagraha was designed were as follows- 
Thrissur Vadakkunnathan Temple (the satyagraha was curtailed on 
the advice of Jawaharlal Nehru)™, Kizhuthurai Kotheswara Temple*, 
Koodaali Temple** Moothakunnam Temple*’. Except Thrissur 
Vadakkunnathan Temple, in all other temples, Satyagraha was 
launched. Among these were temples belonging to the Ezhavas who 
were vocal against the indifference of the governments which were 
standing against their temple entry. 


Thus it can be seen that temples were becoming the epicenter 
of the Malayali Hindu religion- a common place where they could 
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meet in the name of religion and they could assemble for religious 
purposes. These opportunities for mingling among various /atis 
favored an atmosphere to inculcate religious identity along with the 
jati identity- without hampering or curtailing the latter. 


GANDHI’s CALL FOR SELF PURIFICATION 


An important turn around which happened during the course of 
Guruvayur Satyagraha was the questioning of Gandhi’s attitude to 
come into terms with the savarnas holding his self- purification stands 
and hurting the self- respect of the people belonging to the outer 
circles of jati system. Gandhi’s move to appease the savarnas was 
after the results of referendum were declared. It was at that time Dr. 
Subrahmanian, MLC had sent his draft bill to viceroy seeking his 
permission to present it. At this juncture, Gandhi’s appeal for crafting 
a consensus with the savarnas drenching the self- respect of avarnas 
was severely criticized by Kesari A Balakrishna Pillai. The proposal 
put forward by Gandhi was that the temple should be kept open for 
hours for the worship of all Hindus. After that it could be purified or 
made pollution free and kept open for the worship of savarnas who 
oppose the entry of avarnas. The purification ceremony was proposed 
on daily basis. Kesari A Balakrishnapillai asked in his editorial that 
“if Gandhi were a harijan having a bit of self- respect, would he have 
proposed such a clause in the consensus proposal’**. He also appealed 
to the INC leaders in Kerala and the avarnas, not to accept such a 
proposal which nullify the spirit of anti- j@ti movements and the very 
purpose of temple entry movement itself.°? 


Thus during the Guruvayur satyagraha, yet another element- 
Self Respect- was surfaced into the discourses on Malayali Hinduism 
which was also challenging the Gandhian model of Self- Purification. 


SEEKING SOLUTIONS: RESPONSE OF THE RULERS OF 
PRINCELY STATES 


Serious discussions were going on among the dominant castes 
on how to tackle the issue of the uprisings for temple entry and the 
right to use the public roads. Main reason for these discussions was 
that the dominant castes had realized that their camps are divided 
after the proliferation of the activities of INC. They were also aware 
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of the fact that these people were actively working for gaining these 
goals as leaders and propagandists of the movement. Not only that, 
the decisions taken by the judicial authorities in majority of the issues 
went against the interests of the dominant castes and the traditional 
native rulers. 

In the circumstances, the rulers in Travancore sought two ways 
to choke out the situation. One was the traditional way of seeking 
advice from the learned Brahmin scholars and the other was instituting 
a committee to arrive at a viable proposal to contain the situation. 


Accordingly the king of Travancore had sought the advice of a 
group of Brahmins to know whether there are any solutions in the 
Brahmanical texts to tackle the situation. Accordingly a note was 
given on Temple Pollution. It states as follows: 

The pre-eminent authority on Tantrasastra of Kerala is the 

Tantrasamuchaya of Narayanan Nampoothiri of 

Chennamangalam who wrote the celebrated work in 1426. 

Chapter X of this deals exhaustively with the question of 

pollution in temples and purificatory ceremonies. Verses 2to 4 

of that chapter enumerate the cause/ nimittas of pollution. 

Verse 2: 


ksoeitrei mroti janana ranfkamanotapaadau 

mutra srogadipatanamo patitabhiveisia 

soluka grodhrakaradasicoa kharosotrakola 

krosotroksoamundoubha purassara garbhaveisia: 
The authority for preventing avarna Hindus from entering 
temples is the word patitabhiveisia. The meaning of this word 
is entry of patitas (those excommunicated) and persons similarly 
circumstanced (chandalan). The question next arises ‘entry 
where’? The verse gives the answer ran fkamanotapaadau. 
This itselfis sufficiently explanatory for the position that avarnas 
cannot be prevented from passing along places outside the 


bahiduprakara or compound wall unless it is contented that 
the limits of the kshetra extend beyond the wall.” 


This opinion was bought from the Brahmin scholars when the 
satyagrahas for the right to entry into public roads were going on. We 
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can see from the note that citing authorities the Brahmins were 
favouring the admission of the demand of the satyagrahis for entry 
into the public roads and the use of those. 


CONSTITUTION OF AN ENQUIRY COMMITTEE 


Following the satyagraha at Sucheendram and the High Court 
decree acquitting all accused volunteers of satyagraha and establishing 
the rights of people to use the public roads irrespective of jati, the 
Travancore government had declared the formation of an enquiry 
committee on the matters related to the entry of avarnas into the 
temples. Accordingly, a committee with former Dewan Subramania 
Aiyer as the president was instituted. Apart from the president the 
committee had following persons as members- Justice K. 
Parameswaran Pillai (High Court Justice), K. Ananthanarayana Iyer 
(Retd. Land Revenue Commissioner), Justice M. Govindan (Retd. 
District Judge), Ulloor S Parameswara Iyer (Retd. Dewan Peishkar), 
Adv. T.K. Veluppillai, T. Kesava sastri, Punnasseri Neelakanta 
Sharma, and Chinkar Narayanan Bhattathirippad.°! 


The terms of reference fixed to the enquiry by the committee 
were as follows: (1) to verify whether the savarnas have any special 
rights recognized under civil laws to be the beneficiaries as the 
custodians and worshippers (2) to verify whether there is any tradition 
in any of the temples in any of the regions in Travancore recognizing 
the entry of avarnas into the savarna temples (3) (a) to verify the 
attitude of avarna Hindus regarding the rituals within the temples 
and temple sankethas (b) to verify the attitude of savarnas regarding 
the state of worship and ritual patterns if permission is granted to the 
avarnas to enter temples (4) to verify the attitude of savarnas and 
avarnas regarding the establishment of unity among them through 
granting temple entry rights to the avarnas (5) to verify on the 
consequences of granting temple entry (a) instant (b) long rum (6) to 
verify on the prospects of attaining a consensus on the issue of temple 
entry or any of the features of temple entry among the savarnas and 
avarnas (7) to verify on how the granting of temple entry would affect 
the existing rituals, traditions and customs within the temples (8) to 
verify how much government can interfere in the matters regarding 
the private temples which are managed and not managed by the 
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Government and also to verify whether government would have any 
liabilities to this effect.” 


PROCLAMATION ON TEMPLE ENTRY 


Accordingly, enquiry was conducted and the report was 
submitted on 11" January, 1934. There were no recommendations in 
the report regarding the proclamation of temple entry. But it sought 
to throw open the roads, wells, ponds etc. to all people irrespective 
of jati. But the government decided to act more than the committee’s 
recommendation. It pronounced the historic proclamation on Temple 
entry on 12° November, 1936. The proclamation read as follows: 


Profoundly convinced of the truth and validity of our religion, 
believing that it is based on divine guidance and on an all- 
comprehending toleration, knowing that its practice it has 
throughout the centuries adapted itself to its needs of changing 
times, and being solicitious that none of my Hindu subjects by 
reason of birth or caste or community, be denied the consolations 
and solace of the Hindu faith, I have decided and hereby declare, 
ordain and command that subject to such to such rules and 
conditions as may be laid down and imposed for preserving 
their proper atmosphere and maintaining their rituals and 
observances, there should henceforth be no restriction placed 
on any Hindu, by birth or religion on entering or worshipping 
at the temples controlled by the Government.“ 


This proclamation allowing the people belonging to the jatis of 
outer circles of jati system, to enter all the temples owned by government 
was the first of its kind in India. This was an official beginning of the 
transformation of thenature of temples- which hitherto was obstructing 
the entrance of the avarnas to the Brahmanical temples. This was also 
answering the long back expressed worries of Dr. Moonje, an eye 
surgeon by profession and was a top brass leader of the Hindu 
Mahasabha, who had also officiated as its President. He had written 
about the lack of ‘common meeting place in the Hindu Polity for the 
caste from the highest to lowest on perfectly equal terms, just as the 
Mohamedan has in his Masjid’ in his report on Forcible Conversions 
in Malabar submitted to Dr. Kurtakoti, the Sankaracharya of Karweer 
branch of Shringeri Math on 4" August, 1923.° 
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RESPONSES 


Though there were praises from every corners of India, other 
traditional rulers like Rajah of Kochi and the Zamorin were reluctant 
to accept the proclamation. Kochi which was a native princely state 
adjacent to Travancore responded to the decision with a prohibition 
order over Travancore. All the tie- ups with respect to Travancore 
temples were broken and orders were issued stating the banishment 
of Nambuthiris who continue to cooperate with Travancore temples. 


A striking incident in the aftermath of the proclamation was the 
orders passed by the Rajah of Kochi to perform purificatory 
ceremonies in Koodalmanikkam Temple at Iringalakkuda for the 
reason that the Tanthri (ritual head of temples) is polluted for the 
reason that he had associated in the temple functions in Travancore.” 
But in a surprise move, Azhvanchery Thampurakkal- described as 
the highest authority among Nambuthiri Brahmnins- supported the 
temple entry proclamation and stated that ‘there could be no doubt 
that the temple entry proclamation would be an instrument for the 
progress and consolidation of Hindu Religion.’®’ Thus through the 
ratification by the state authorities and by the religious authority, the 
temple became the seat of religious activities of Hindu population, 
irrespective of jati status. 


Other side of making the temple the epicenter of the religion is 
also to be considered. By tying the people belonging to various jatis 
to temple centered religion, it necessitated these people who were to 
access the Brahmanical temples to follow the existing rituals, 
traditions and customs within the temples, which were strictly 
Brahmanical and Brahmin centered. This in a discursive way paved 
the format for consolidation and crystallization of the age old jati 
laws within the Hindu religion in a new fashion, viz the hierarchical 
status centering the access to idol in the temple. Those who were in 
the capacity of accessing the idol were placed at the center and apex 
of the temple centered jati system. There upon, the gradation of the 
jati status ousted the traditional feet- count distancing pattern of the 
people belonging to outer circles of the orbital structure of jati system® 
to introduce a new viable format which would maintain the tradition 
and history of the orbital jati structure and provide freedom and 
relaxations to justify those histories and traditions in the everyday 
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life patterns. The patterning of high- low model of jati structure has 
to be seen in this backdrop. This jati structure with its high- low 
status codes was imbued and solidified within Malayali Hinduism 
making the religious structure of Ma/ayali Hinduism a conglomeration 
of jatis placed in the hierarchy of high- low statuses. 
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